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In the name of Allah, al-Rahman, al-Rahim 


Personality 


The personality in every human being consists of his ‘aqliyya (mentality) and nafsiyya (disposition). 
His outward appearance, body, dress or any thing apart from these has no bearing on his 
personality, these are only superficial. It would be pointless for anyone to think that such aspects 
have any relevance or bearing upon the makeup of the human personality. This is because man is 
distinguished (from other creatures) by his ‘aql (intellect), and it is his suliik (conduct) that 
indicates his elevation or decline. This is because man’s suluk (conduct) in this life is only in 
accordance with the concepts he holds, his suluk (conduct) is thus necessarily intertwined with 
his concepts, beyond separation. 

The suluk (conduct) relates to those actions performed by man to satisfy his instincts and organic 
needs He therefore acts in accordance with the muyul (inclinations) that he holds towards 
satisfaction of these instincts. Thus, his mafahim (concepts) and muyul (inclinations) are the 
backbone of his personality. As for what are these concepts and what do they constitute and 
what are are their results? And what are these muyul (inclinations) and what causes their 
formation and what are their affects? This needs an explanation. 

Concepts are the meanings of thoughts and not the meanings of statements. A statement or 
expression denotes a meaning that may or may not exist in reality. Thus, when the poet says: 

—Swaii-If- 

fig _5S ''' 0_vOX-vO* J Ja _CU_il^\_5 

There is amongst men he who when attacked, 

Is found to he robust and sturdy, 

But when you hurl at him the truth, 

He flees the fight at once, worn out; 

These meanings exist in reality and are comprehensible through sense-perception, though 
comprehending them may require deep and enlightened thought. However, when the poet says: 

%_^_> A_^ :Ul_5 

V -*(^ —* o '—i ^ ^ 0 ^ 



2 


Personality 


They asked:, does he pierce hvo horsemen with one strike, 

And find this not a grand act? 

I answered them, ‘If his spear were the length a mile, 

A mile of horsemen he would pierce; 

This connotation is absolutely non-existent. The man praised did not pierce two horsemen with 
a single strike of his spear, nor did anyone ask this question, nor is it possible for him to pierce a 
mile of horsemen, these meanings illustrate and explain the words. 

As for the meaning of fikr (thought), if the meaning indicated by the words exists in reality and is 
sensorially perceivable or conceivable by the mind as something that is sensed and thus believed 
in, this meaning is a concept for the person who senses it, or conceives and believes in it. It is 
not a concept for anyone who does not sense it or conceive it although he may understand the 
meanings of the sentence said to him or read by him. Hence it is imperative for one to receive or 
approach speech, whether he reads or hears it, in an intellectual manner. That is, he must 
understand the meanings of sentences as they indicate and not as the writer or speaker, or even 
he himself wants them to be. At the same time, he must comprehend the reality of these 
meanings in his mind in a manner that he can identify them such that these meanings become 
concepts. Therefore, concepts are the comprehensible meanings whose reality is comprehended 
by the mind, whether it is a perceivable reality existing outside the mind or one that is accepted 
on the basis of perceivable reality as existing outside it. Anything apart from these meanings of 
words and sentences is not termed as a ‘concept’, it is mere information. 

Concepts are formed by the rabt (association) of the reality with information or the association of 
information with the reality and by the crystallisation of this formation (of concepts) in 
accordance with the basis or the bases upon which the information and reality are considered 
when their association takes place i.e, in accordance with one’s understanding and 
comprehension of the reality and the information when he associates them. Thus, a person 
acquires an ‘ aqlijya (mentality) by which he understands words and sentences and comprehends 
meanings and their identified reality and gives judgement upon it (i.e the reality). Therefore, the 
‘aqlijya (mentality) is the mode of comprehending or understanding things. In other words, it is 
the way how a reality is associated with the information or information is associated with the 
reality, by considering it upon one basis or specified bases. From here stems the divergence in 
mentalities such as the Islamic mentality, the Communist mentality, the Capitalist mentality, the 
Anarchist mentality and the Monotonous mentality. Thus it can be said that these mafahim 
(concepts) determine the conduct of man towards the comprehended reality and his inclination 
towards it, its acceptance or rejection and they build in him a particular inclination and a specific 
taste. 

As for the mayl (PI: mujul) (inclinations), they are the desires that motivate man towards 
satisfaction in association with the mafahim (concepts) he holds about the objects he believes that 
will provide satisfaction of his desires. These inclinations are the outcome of the vital energy that 
pushes man to satisfy his instincts and organic needs and the association between this energy and 
the mafahim (concepts) (he carries). 

These inclinations alone form the nafsijya (disposition) of man i.e. man’s nafsijja (disposition) is 
formed by his instinctual drives associated with the mafahim (concepts) he holds about life. The 
nafsijya (disposition) then is the mode which determines the satisfaction of instincts and organic 
needs. In other words, it is the mode whereby the drives toward satisfaction are linked with the 
mafahim (concepts) one carries. It is a combination of the relationship (inside each human being) 
between his desires and his mafahim (concepts) about life, and the mafahim (concepts) he holds 
about those material objects that will satisfy his instincts and organic needs. 
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It is this (above described) 'aqliyya (mentality) and nafsiyya (disposition) that the Shakhsiyyah 
(personality) constitutes. Although ‘aql (intellect) or comprehension is innate in man and is 
definitely existent in every human but the formation of the ‘ aqliyya (mentality) is by the action of 
man. Similarly, although inclinations ( muyul ) are innate in man and are definitely existent in every 
man, the formation of nafsiyya (disposition) is performed by man. Since the presence of a basis or 
bases upon which information and the reality is considered on association which crystallises the 
meaning so that it becomes a concept and since the combination that occurs between the drives 
and the rnafahm (concepts) is what crystallises the drive so that it becomes an inclination, the 
basis or bases upon which man considers information and the reality upon which their 
association occurs has the most important influence in the formation of the ‘ aqliyya (mentality) 
and nafsiyya (disposition). If the basis or bases upon which his ‘ aqliyya (mentality) is formed is 
other than the basis or bases upon which his nafsiyya (disposition) is formed, his ‘ aqliyya 
(mentality) will be different from his nafsiyya (disposition) because he would then be measuring 
his inclinations upon a basis or bases that are deep rooted in him and would be associating his 
drives with concepts other than those which formed his mentality. He forms a personality that 
lacks distinctiveness, a personality with variance and discrepancy, one whose thoughts are 
different from his inclinations, because he understands words and sentences and comprehends 
the reality in a mode different to his inclinations. 

Consequently, the proper treatment of personality and its formation can only be achieved 
through the establishment of a single basis for both man’s ‘ aqliyya (mentality) and nafsiyya 
(disposition). The standard against which man measures information and the reality when he 
links them together should be the same standard basis according to which his drives and 
concepts are associated. The result of this is the formation of a unique and distinctive shakhsiyya 
(personality). 



The Islamic Personality Vol.l 


4 


The Islamic Personality 


Islam has provided a complete solution for man to create for himself a particular personality 
distinct from all others. With the Islamic ‘aqidah (creed), it treated his thoughts, making for man 
an intellectual basis upon which his thoughts would be built and according to which his mafahim 
(concepts) are formed. He can distinguish true thoughts from false ones when he measures them 
against the Islamic ‘aqidah (creed), thus using it as an intellectual standard against which he can 
measure all thoughts. So his ‘Aqliyyah (mentality) is built upon the ‘aqidah (creed) which provides 
him with a distinct ‘ aqiliyyah (mentality) and a true basis for thoughts. Thus, his ‘aqliyya (mentality) 
is built upon this ‘aqidah (creed) which provides him a distinct mentality and a true criterion for 
thoughts and ideas, safeguarding him from erroneous thought. Thereby he is able to negate false 
ideas, remaining honest in thought and sound in comprehension. 

At the same time, Islam properly treated man’s actions, which stem from his instincts and 
organic needs, with the Shari’ah rules which emanate from the ‘aqidah (creed) itself; regulating his 
instincts, not suppressing them, harmonising them, not leaving them without restriction; 
enabling him to satisfy all his needs in a harmonious manner leading him to tranquility and 
stability. Islam has made the Islamic ‘aqidah (creed) an intellectual one, making it suitable as an 
intellectual standard against which all thoughts can be measured. It also developed its’aqidah 
(creed) as a comprehensive idea about man, life and the universe. This comprehensive idea was 
made to solve all man’s complexities and problems, whether internal or external, thus making it 
suitable as a general standard, automatically used when there arises the link between man’s 
desires and his mafahim (concepts). Thus Islam established for man, a definitive basis which is a 
definite criterion for both mafahim (concepts) and muyul (inclinations) i.e., for the ‘aqliyya 
(mentality) and the nafsiyya (disposition) at the same time. Thus Islam formed the shakhsiyya 
(personality), a definite personality, distinct from all others. 

Hence we find that Islam develops the Islamic personality by means of the Islamic ‘aqidah (creed) 
By this Islamic ‘aqidah (creed) both the ‘aqliyya (mentality) and the nafsiyya (disposition) are 
formed. Accordingly, the Islamic ‘aqliyya (mentality) is the one that thinks on the basis of Islam, 
that is, it takes Islam alone as the general criterion for thoughts related to life, and is not merely a 
knowledgeable or contemplative mentality. Rather, the fact that a person actually and practically 
takes Islam as the criterion for (judging) all thoughts makes his ‘aqliyya (mentality) Islamic. 

As for the Islamic nafsiyya (disposition), it is the one that bases all its inclinations on the basis of 
Islam, that is, it makes Islam alone the general criterion for all satisfactions and it is not merely 
ascetic or stringent. Rather, the fact that a person actually and practically makes Islam the 
criterion for all his drives towards satisfaction makes his nafsiyya (disposition) Islamic. Thus, a 
person with such a ‘aqliyya (mentality) and nafsiyya (disposition) becomes an Islamic personality, 
irrespective of whether he is knowledgeable or ignorant, whether he establishes the performance 
of the fara’id (obligations) and mandubat (recommendations) and refrains from the muharramat 
(prohibitions) and makruhat (reprehensible) acts or he observes over and above these other 
praiseworthy acts of obedience ( mustahabat) and avoids actions of a doubtful nature (S hub hat), in 
either case, the personality is Islamic, because anyone who thinks on the basis of Islam and 
makes his desires conform to Islam is an Islamic personality. 

Indeed Islam instructed (the Muslim) to acquire more of the Islamic culture, so that his ‘aqliyya 
(mentality) matures and becomes capable of evaluating any thought (on the Islamic basis). Islam 
also demanded the performance of actions beyond the fard (obligation) and the avoidance of 
actions beyond the haram (prohibitions) in order to strengthen his nafsiyya (disposition) so that it 
becomes capable of deterring any inclination that Islam does not sanction. All this is (in order) to 
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enhance his personality and to set it on course, proceeding toward a sublime pinnacle. However, 
this does not classify those other than it as non-Islamic personalities. Rather, this is an Islamic 
personality and those other than it from the common people who qualify their actions on the 
basis of Islam and the educated who confine themselves to performing obligations and refraining 
from the prohibitions are also Islamic personalities. Although these personalities vary in strength, 
they all are Islamic personalities. 

The important criterion in judging whether one is an Islamic personality or not is whether he 
takes Islam as the basis for his thinking and inclinations. It is according to this that Islamic 
personalities, mentalities, and dispositions become disparate. Many people err in judgement in 
envisaging the Islamic personality to be angelic. The harm they cause to society is enormous 
because they look for angelic figures from amongst people, never finding them; not even in their 
own selves, resulting in despair and loss of hope in the Muslims. Such idealists only serve as 
proof to the (false) idea that Islam is utopian, impossible to implement; and is composed of 
supreme ideals and standards that man cannot implement or maintain. Consequently, they turn 
people away from Islam and render many too paralysed to act; although Islam came to be 
implemented in practice and is practical: it deals with and treats realities and it is not difficult to 
implement. It is within the capacity of every man no matter how weak his thinking and how 
strong his instincts and needs, to implement Islam upon himself smoothly and with ease after he 
comprehends the Islamic ‘aqidah (creed) and becomes an Islamic personality. This is because by 
simply making the Islamic ‘aqidah (creed) the basis for his mafahim (concepts) and muyul 
(inclinations) and maintaining this criterion he definitely becomes an Islamic personality. The 
only tiling upon him thereafter is to strengthen his personality with the Islamic culture to 
reinforce his ‘ aqliyja (mentality) and to strengthen his nafsiyya (disposition) with recommended 
acts of obedience, placing him on the path to a sublime pinnacle and establishing him on this 
path, from where he moves from peak to (higher) peak. 

This is the result of the fact that Islam treated man’s ‘ aqliyja (mentality) with its ‘aqidah (creed) as 
it made this ‘aqidah (creed) the intellectual basis upon which he builds his thoughts about life. 
Thereby he distinguishes correct thoughts from the incorrect ones when he considers thoughts 
based on the Islamic ‘aqidah (creed) and builds them on it in its capacity as an intellectual basis. 
Thus, he safeguards himself from erroneous and false thought, remaining tme in thought, sound 
in comprehension. Similarly, Islam treated man’s inclinations with the Shari’ah rules when it 
treated his actions that emanate from his instincts and organic needs, with a sensitive treatment: 
regulating the instincts, not harming them by attempting to annihilate them, harmonising them 
and not leaving them unrestricted; enabling man to satisfy all his needs in a harmonious manner 
leading to tranquility and stability. 

Therefore, a Muslim who embraces Islam on the basis of Inis intellect and evidence implements 
Islam comprehensively upon himself and correctly understands the rules of Allah t®, this Muslim 
is an Islamic personality, distinct from all others. He holds the Islamic ‘aqliyja (mentality) in his 
placing the Islamic ‘aqidah as the basis for his thought and the Islamic nafsiyya (disposition) in his 
making this ‘aqidah (creed) the basis for his inclinations. Hence, the Islamic personality is 
characterised with special attributes that distinguish the Muslim and mark him out amongst 
people; he stands out amongst them like a mole on the face. These attributes which characterise 
him are an inevitable result of his observing the commands of Allah §g and His §g prohibitions 
and of his acting in accordance with these commands and prohibitions, built upon an awareness 
of his relationship with Allah t®. Thus, he seeks nothing from his observance of the Shari’ah 
except the pleasure of Allah t®. 

When a Muslim achieves the formation of an Islamic ‘ aqliyja (mentality) and nafsiyya (disposition), 
he becomes of those fit for following and leading simultaneously, combining compassion and 
severity, abstinence and comfort, correctly understanding life: seizing this worldly life by 
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allocating for it only its due, and gaining the hereafter by striving for it. Accordingly, he is not 
dominated by any of the attributes of those who are enslaved to this worldly life nor is he taken 
by religious monomania or Indian self-denial; when he is a hero of Jihad , he is also the resident 
of the prayer chamber; when he is a leader, he is also humble. He combines within him 
leadership and jurisprudence, trade and politics. His most sublime attribute is that he is a servant 
of Allah §g, his Creator and Originator. Therefore, you find him humble in his prayer, refraining 
from futile talk, paying his gakdh, lowering his gaze, protecting his tmsts, honouring his pledge; 
keeping his promise, and performing Jihad in the path of Allah Hf. This is the Muslim, a believer, 
an Islamic personality, formed by Islam which makes him the best of people. 


Allah has described this personality in the Noble Qur’an through a number of ay at (verse) 
when He HI described the Companions of the Messenger of Allah H and when He Kg described 
the believers, when he fg described the slaves of the Most Gracious and when He H described 
those who perform Jihad. Allah §i says: 



S-lty) jLiSsJl 4JJI (J 


£ 



‘Muhammad is the Messenger of Allah; and those who are with him are tough against the disbelievers, 
compassionate amongst each other” 

[TMQ Fath: 29] 


And 


41P 




“And the vanguard (of Islam), the first of those ivho forsook (their homes) and of those who gave them aid, and 
(also) those who follow them in goodness, well-pleased is Allah with them and they with Aim” 


[TMQ 


Taubah:100] 


And 


ilSylJ p-A j yis jiJJl fit- p-A QjjJl 

t' > < 

| ctylpli 


“Succesful are the believers, those who humble themselves in their prayer; who turn aivay from vain talk; who are 
active in deeds of charity” [ TMQ Mu’minun: 1-4] 

And 




Otytyj Q; jJlj 


ijJil OyiAiii i4ii£ iSij byJi Supj} 



“And the servants of Most Gracious are those who walk on the earth in humility, when the ignorant address 
them, they say, ‘Peace!’ Those who spend the night in adoration of their Lord, prostate and standing” [TMQ 
Furqan: 63-64] 


And 
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lX !j g ■ - a hj aJQ 

|j»-JgiLil JyjjJl f\]i> L^j ^jjJlj2 jL^jVI L^X^- /y* sXxlxSr |J_ii aJJl 


“B//Z the Messenger and those who believe with him strive and fight with their wealth and their persons-, for them 
are (all) good things, and it is they who will prosper. Prepared for them has Allah Gardens whereunder flow 
rivers, to dwell therein forever; that is the supreme felicity” [TMQ Taubah: 88-89] 

And 


jjjiilSMj ^SsX-Ul ft- OjJ&lIjlj i _OjJjylAJl jjJjUdl jjL'lxJlf 





‘Those who turn (to Allah) in repentance, who serve and praise Him, who go forth in the cause of Allah, who 
bow down and prostrate themselves, who enjoin the good and forbid the evil, and who observe the limits of Allah; 
so give glad tidings to the believers. ” 

[TMQ Taubah: 112] 



The Forrmation of Personality 


The Formation of Personality 


When man recognises or comprehends things in a particular manner, he acquires a specific 
‘aqliyya (mentality). When the drives for satisfaction which have crystallised through their 
inevitable association with the mafahim (concepts) about things are linked by man with specific 
concepts about life, he achieves a specific nafsiyya (disposition). And when his concepts about life 
unite in judging things when he cognises them as well as when he inclines towards things, he 
achieves a specific shakhsiyya (personality). Thus shakhsiyya (personality) is the setting of the 
direction one takes in cognising things and in inclining to them in a clear direction built on one 
basis. Thus the formation of the shakhsiyya (personality) is the establishment of one basis for 
both thinking and inclinations in man. Such a basis may be one or multiple. If it is multiple, that 
is, if multiple guidelines were made the basis for thinking and inclinations, one would have a 
shakhsiyya (personality) but it would have no colour to it. If the standard was singular, that is, if 
one principle was made the basis for thoughts and inclinations, one would have a unique 
personality with a specific colour. This is what every human being should be like, and this is what 
he should endeavour to achieve in the process of teaching and culturing individuals. 

Although any general idea can be a basis for thinking and inclinations, such an idea can only be a 
basis for a limited number of things, not for all tilings. Nothing qualifies to be a complete basis 
for all things except a comprehensive idea about the Universe, Man and Life. This is because it is 
the intellectual basis upon which every thought is built; it determines every viewpoint in life. And 
because it is the intellectual creed only which is fit to serve as a basis upon which thoughts which 
regulate life’s matters and affect man’s conduct in life. 

Nonetheless, the fact that the comprehensive idea, that is, the intellectual ‘aqidah (creed), is 
acceptable as the only general and comprehensive basis for thinking and inclinations does not 
mean that it is the correct basis. What it means is that it is fit to be a basis, irrespective of 
whether it is correct or incorrect. The determining factor of whether this basis is right or wrong 
is its degree of compatibility with man’s fitrah (innate nature). If the intellectual creed is 
compatible with man’s fitrah (innate nature) it would be a correct creed and consequently it 
would be a correct basis for thinking and inclinations, that is, for the formation of shakhsiyya 
(personality). If incompatible with man’s fitrah, this represents an incorrect basis and would be a 
false creed. The incompatibility of such an ‘aqidah (creed) with the human fitrah means 
recognition of the natural impotence of man and the need of dependency on the Creator that lies 
within man’s fitrah, meaning its compatibility with the ghareegat at-tadayyun ((human) instinct of 
sanctification). 

The Islamic ‘aqidah (creed) is the only intellectual creed that acknowledges what is in man’s fitrah, 
namely the gharee^at at-tadayyun (instinct of sanctification). All other creeds are either compatible 
with the ghareegat at-tadayyun (instinct of sanctification) through emotion not ration, thus being 
non-intellectual creeds or they are intellectual creeds but do not acknowledge what is in man’s 
fitrah, the gharee^at at-tadayyun (instinct of sanctification). 

Therefore, the Islamic ‘ aqidah is the only correct ‘aqidah (creed). It is the only ‘aqidah (creed) that 
is fit to be the correct basis for thinking and inclinations. Hence, it is imperative that the 
formation of shakhsiyya (personality) by man be done through the use of the intellectual ‘aqidah 
(creed) as the basis for his thought and inclinations. Since the Islamic ‘aqidah (creed) is the only 
correct intellectual ‘aqidah (creed) and thus the only correct basis, it is imperative that the 
formation of shakhsiyya (personality) be done by making the Islamic ‘aqidah (creed) alone the sole 
basis for man’s thought and inclinations until he achieves an Islamic shakhsiyya (personality), a 
lofty and distinct shakhsiyya (personality). Thus, the formation of the Islamic shakhsiyya 
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(personality) is only accomplished by building both thought and inclinations of the individual 
upon the Islamic ‘aqidah (creed). Yet this formation is not ever lasting, it is merely the formation 
of the shakhsijya (personality). There is no guarantee that this shakhsijya (personality) will remain 
based on the Islamic ‘aqidah (creed) since deviation from the ‘aqidah (creed) may occur in man’s 
thinking or in his inclinations. This deviation may be in the form of dhalaal (misguidance) or in 
the form of ftsq (transgression). Therefore, constant observance at every moment in one’s life is 
required in maintaining the Islamic ‘aqidah (creed) as the basis upon which thought and 
inclinations are built in order for one to remain an Islamic shakhsijya (personality). After the 
formation of this personality, work is focused on developing and strengthening it by developing 
the £ aqliyya (mentality) and nafsijya (disposition). As for the nafsijya (disposition), it is developed 
through worshipping the Creator and drawing nearer to Him through acts of obedience and by 
constantly building every inclination towards anything only on the Islamic ‘aqidah (creed). 
Development of the ‘aqliyya (mentality) on the other hand is achieved by the explanation of 
thoughts and ideas built on the Islamic ‘aqidah (creed) and conveying them through the Islamic 
culture. 

This is the method for forming the Islamic shakhsijya (personality) and the method for 
developing it. It is the method employed by the Messenger i|f. He would call the people to Islam 
by calling them to (adopt) the Islamic ‘aqidah (creed). Once they had embraced Islam he 
strengthened this ‘aqidah (creed) in them and ensured that they were committed to building their 
thinking and inclinations on its basis, This has been reported in the hadith, 

“None of you shall believe until his desires become in accordance with that which I have 
brought you”, 

[Narrated by Abu Nu’aym and Nasr ibn Ibrahim al-Maqdisi and rigourously authenticated by them, as well as by al- 
Nawawi] 

And, 

ajJjj ajJlj yy 4_J[ tQSh yyf 'PP 

“None of you shall believe until I become more beloved to him than his father, his son and all 
the people”, [Narrated by the two Shaykhs\ 

He if then proceeded to convey the ayat of Allah H that were being revealed to him from the 
Qur’an and and to teach Islam and its ahkam (mles) to the Muslims. As a result of his efforts, and 
through following him and adhering to what he conveyed, lofty Islamic personalities second only 
to those of prophets were formed. 

In conclusion, the starting point with any human being is establishing the correct ‘aqidah (creed) 
within him followed by the building of thought and inclinations upon it and finally exerting 
effort in maintaining it through the performance of acts of obedience and by acquiring (Islamic) 
thoughts. 
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Gaps in Conduct 


Many Muslims perform actions in discord with their Islamic ‘aqidah (creed) and many Islamic 
personalities may display behaviour contradicting their Islamic personalities. Some (people) 
believe that such actions and behavior clearly incompatible with the Islamic ‘aqidah (creed) 
would take the person out of Islam and would therefore divest him from his Islamic shakhsijya 
(personality). 

The tmth is that any gap in the conduct of a Muslim does not divest him from Inis Islamic 
shakhsijya (personality). This is because he may inadvertently fail to associate his concepts with 
his ‘aqidah (creed) or he may be ignorant of the contradiction between such concepts and his 
‘aqidah (creed) or his Islamic shakhsijya (personality) or Shaytdn (Satan) may influence his heart 
and thus cause him to distance himself from this ‘aqidah (creed) in one of his acts, so he might 
act in a manner that is incompatible with his ‘aqidah (creed) or that contradicts the attributes of a 
Muslim adherent to his deen (way of life) or go against the commands of Allah Hf and His Hf 
prohibitions. He may do all or some of this whilst still embracing the ‘aqidah (creed) and 
employing it as the basis for his thought and inclinations. Thus it is incorrect in such cases to say 
that the person has left Islam or that he has become a non-Islamic shakhsijya (personality). As 
long as he embraces the Islamic ‘aqidah (creed) he remains a Muslim even if he is disobedient in 
an act amongst the acts. As long as he adopts the Islamic ‘aqidah (creed) as the basis for his 
thought and inclinations he is an Islamic shakhsijya (personality) even if he trangresses in a 
specific conduct from amongst the totality of his behaviour. What matters is the embracing of 
the ‘aqidah (creed) and the adopting of it as the basis for thought and inclinations, even though 
there may be shortfalls in acts and conduct. 

A Muslim is not ostracized from Islam unless he abandons the Islamic ‘aqidah (creed), by speech 
or by action, nor is he divested of his Islamic personality unless he distances himself from the 
Islamic ‘aqidah (creed) in his thinking and inclinations, that is, he does not take it as a basis for his 
thought and inclinations. If he distances himself from it, he is no longer an Islamic shakhsijya 
(personality). If he does not distance himself from it he remains an Islamic shakhsijya 
(personality). Therefore, one can be a Muslim because he does not deny the Islamic ‘aqidah 
(creed), but in spite of being a Muslim he is not an Islamic shakhsijya (personality). This is 
because despite his embracement of the Islamic ‘aqidah (creed) he does not take it as a basis for 
his thinking and inclinations. The association or linking of concepts with the Islamic ‘aqidah 
(creed) is not a mechanical association such that the concept does not function except in 
accordance with the ‘aqidah (creed). Rather it is a voluntary association ( ijtima’i ), having the 
capacity of separation and restoration. 

It should not be surprising then that a Muslim commits an act of disobedience violating the 
commands and prohibitions of Allah HI in one of his acts. He may see the reality as being 
unsuitable for associating (in that instance) his behaviour with the ‘aqidah (creed) or he may 
imagine that it was in his interest to do what he did and then feel remorse and comprehend the 
error of what he did and return to Allah H. Such a violation of Allah’s commands and 
prohibitions does not indicate absence of his ‘aqidah (creed) but it does indicate absence of his 
commitment to the ‘aqidah (creed) in this specific act. Thus a disobedient person [aasi\ or a 
trangressor \fdsiq\ is not considered as an apostate, rather he is a disobedient Muslim only in the 
act in which he was disobedient, and he is punished for this act only. He remains a Muslim as 
long as he embraces the Islamic ‘aqidah (creed). So it should not be said that he is a non-Islamic 
shakhsijya (personality) for the mere instance when he erred inadvertently, or when he was 
overwhelmed by the Shaytdn (Satan), as long as his adoption of the Islamic ‘aqidah (creed) as a 
basis for his thinking and his inclinations is intact and free of any doubt. 
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Several incidents occurred (even) among the Sahdbah (Companions) in the time of the 
Messenger ft when a companion would violate some commands or prohibitions. Such violations 
did not remove him from Islam nor did they adversely affect his Islamic shakhsijja (personality). 
This is because they were humans and not angels. They were like other people and they were not 
infalliable ( ma’sunr. lit. protected (against sin)) because they were not prophets. So Hatib ibn Abi 
Balta’ah conveyed to the kuffdr (disbelievers) of Quraysh the news of the Messenger’s intention 
to invade them, whilst the Messenger H was cautious to maintain the secrecy of the invasion; and 
when the Messenger (SI turned the head of al-Fadl Ibn al-‘Abbas when he M saw him gazing, in a 
manner indicating inclination and desire, at a woman who was talking to the Messenger (f|. In the 
year of the conquest (of Makkah), the Ansar spoke about the Messenger H that he would 
abandon them and return to his kinsfolk despite his vow not to do so. The senior Sahdbah 
(Companions) S* fled the fight at Hunayn and left the Messenger H with only a few of his 
Sahdbah Companions^. These are only some of the incidents which occurred yet the Messenger 
§1 did not consider them as undermining to the Islam of the perpetrators or blemishing to their 
Islamic shakhsijja (personality). 

This alone is sufficient as evidence that gaps which occur in conduct do not take the Muslim 
outside the fold of Islam, nor do they divest him of his Islamic shakhsijja (personality). Yet this 
does not imply the permissibility of disobeying the commands of Allah Hf and His Hf 
prohibitions. That doing so is either haram (prohibited) or makriih (reprehensible) is a matter 
beyond any doubt. Nor does this imply that an Islamic personality is free not to conform to the 
attributes of a Muslim committed to his deen (way of life), since this (commitment) is 
indispensable for the formation of an Islamic shakhsijja (personality). What it does imply is that 
Muslims are humans and that Islamic personalities are humans, not angels. Thus if they err they 
are to be treated in accordance with the dictates of Allah’s mle if their fault is punishable, and it 
cannot be said that they have become non-Islamic personalities. 

The criterion for judging whether a Muslim holds an Islamic Shaksijyah is the soundness of his 
Islamic ‘aqfdah (creed) and the building of his thoughts and inclinations upon it. As long as the 
basis is sound and the building of thought and inclinations are exclusively on the Islamic ‘aqfdah 
(creed), rare inadvertent errors, that is, gaps in conduct do not compromise a Muslim’s Islamic 
shakhsijja (personality). But if the ‘aqfdah (creed) becomes flawed, this removes the person from 
Islam, even if his deeds are built on the ahkdm (mles) of Islam, because in that case they would 
not be built on firm conviction \i’tiqad\ but on other than firm conviction: either on habit or 
custom, on conformity to people, on the (perceived) benefit of such deeds or on other than that. 
If the building process becomes flawed due to the use of benefit or the intellect as the basis on 
which to build behaviour, the person would be a Muslim due to the soundness of his ‘aqfdah 
(creed), but he would not be an Islamic shakhsijja (personality), even if he was among the carriers 
of the Islamic Da’wah, even if all his conduct is in conformity to the ahkdm (mles) of Islam. This 
is because what makes one an Islamic personality is the building of thought and inclinations on 
the Islamic ‘aqfdah due to belief in it. To this end, it is imperative for those who love Islam and 
want it to be dominant and victorious but do not build their thinking on its thoughts and mles 
but rather on their own minds, interests or desires, to be wary of such a deed, because it 
distances them from being Islamic personalities; even if their ‘aqfdah (creed) is intact and even if 
they were highly knowledgeable of the thoughts and ahkdm (rules) of Islam. Of that which is 
imperative to draw attention to is the fact that embracing the Islamic ‘aqfdah (creed) means belief 
in all that the Messenger M came with, as a whole, and in that which is established by definitive 
[qaf’i\ evidence, and that the acceptance of all this be accepted with contentment and submission. 
It should be known that mere knowledge does not suffice and that rejecting even the most 
minor of matters proven definitively as part of Islam removes the person, and detaches him, 
from the ‘aqfdah (creed). Islam is an indivisible whole as fair as belief and acceptance is 
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concerned; relinquishment of (even) a part of it is entails disbelief \kufi \. Hence the belief in the 
separation of the deen from life or from the State is indisputable kuf (disbelief). Allah Hi says. 


jl OjAjiJ W*':'- (00 f jJL) HOA aJJl A A) 01 aJLOjj aJJb OyyjSsj Oil 0) 

ft &>- 0(U dJJl IjlaJj 


“Verily those who deny Allah and His Messengers, and who wish to separate Allah from His Messengers, 
saying, We believe in some but reject others’ and who wish to take a course midway, they are in truth disbelievers” 

[TMQNisa’: 150-151] 
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The Islamic ‘Aqldah 


The Islamic ‘aqfdah (creed) is imdn (positive belief) in Allah Hf, His Angels, His Books, His 
Messengers and the Day of Resurrection and in al-qadd’ wa'l-qadar, the favourable and 
unfavourable being from Allah H§. The meaning of man is definitive confirmation \tasdeeq ja%im\ 
which conforms to the reality and results from evidence, because confirmation which has no 
evidence is not man. There can be no definitive confirmation except on the basis of evidence. 
Thus if there is no evidence there can be no definitiveness it will be confirmation only of 

a report from amongst the reports, and will not be considered man. Hence, confirmation on the 
basis of evidence is indispensable for something to be definitive, that is, for it to constitute man. 
The presence of evidence is thus indispensable for everything all that seeks to be (a part of) man, 
making the presence of evidence a foundational condition for man, irrespective of it being sound 
or corrupt. 

Evidence \dalJl\ can be either rational [aqli\ or textual [naqlr. lit. transmitted]. What determines the 
nature of the evidence is the subject to be examined to confirm whether or not the Muslim 
should have imdn in it. If the subject is sensorially perceivable by the senses, its evidence will 
definitely be rational and not textual. If it is not sensorially perceivable then its evidence will be 
textual. Since the textual evidence itself is established through the senses, i.e, that it is evidence, it 
too falls under sense-perception. Then the categorisation of evidence as a textual proof fit for 
imdn is invariably dependent upon proving it as evidence through rational proof. 

Upon examining the matters that the Islamic ‘aqidah (creed) demands imdn in, one finds that imdn 
in Allah Hf, is achieved through rational proof, because its subject: the existence of a Creator for 
the tangible perceivable beings, is perceivable and accessible by the senses. As opposed to this, 
imdn in the angels is achieved through textual proof because the existence of angels cannot be 
appreciated by the senses, neither the angels themselves nor anything that indicates their 
existence is sensorially perceivable. As for imdn in the Books, they are examined: if what is meant 
is imdn in the Qur’an, then its evidence is rational because the Qur’an is sensorially-perceivable as 
is its miraculousness \i’jd%\, in all ages. If it is imdn in the other Books such as the Taurdh, the Injil 
and the Zabur, then its evidence is textual because the fact that these Books are (revelation) from 
Allah §g is not perceiveable in all ages: it was only perceivable during the life of the Messengers 
to whom it was revealed, through the miracles they brought. These miracles terminated at the 
end of their time; i.e they are not (sensorially) perceivable after the time of those who 
accompanied them. Rather the report informing that they were from Allah Hi and were revealed 
onto the Messengers was transmitted. So their evidence is textual and not rational because of the 
intellect’s inability to comprehend in all ages their miraculousness sensorially that they were the 
speech of Allah Hf. 

Imdn in all of the Messengers is comparable to this: the evidence for the imdn in the Messenger 
Muhammad M is rational because the fact that the Qur’an is the speech of Allah and that it 
was conveyed to us by Muhammad M is accessible to the senses; thus one’s perception of the 
Qur’an leads to the realisation that Muhammad §f is the Messenger of Allah Hi. This is viable in 
all ages and for all generations. As for the Imdn in all the other Prophets, its evidence is textual 
because the evidence of their prophethood are their miracles which are not perceivable to other 
than those who lived in their times. As for those who came after them until the present and until 
the establishment of the Hour, they cannot perceive those miracles and thus no sensorially- 
perceivable proof of their prophethood is available regarding them; thus the evidence of their 
prophethood is not rational but textual. The evidence of the prophethood of our Master 
Muhammad his miracle, is perceivable by and accessible to the senses: the Qur’an; thus the 
evidence is rational. 
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As for the evidence for the Day of judgement, it is textual, because the Day of Resurrection is 
not sensorially perceivable. Nothing accessible to the senses indicates it; thus no rational proof is 
available for it, rather its proof is textual. As for al-qada’ wa ‘l-qadar its evidence is rational because 
al-qada’ is associated with two matters: first, that which is determined of the existing system and 
its evidence is rational since it is linked with the Creator, and the second matter being man’s 
action that originate from him or occur to him against his will. It is a thing accessible to the 
senses and is sensorially perceivable; thus its evidence is rational. Al-qcidar is the attributes of 
things, activated by man, such as burning by fire and cutting of a knife. These attributes are 
accessible to the senses and are sensorially-perceivable. Thus the evidence of al-qadar 'vs, rational. 

This has been regarding the type of evidence required for the Islamic ‘aqidah (creed). As for the 
specific evidence for each element of the ‘aqidah (creed), then the evidence for the existence of 
Allah Hi is exhibited in everything. That sensorially-perceivable comprehensible things exist is a 
definite matter. That these things are dependent on things other than themselves is also a 
definite matter. Thus that they are created by a Creator is a definite matter since their being in 
need means that they are created: their neediness indicates to the existence of something before 
them; so they are not eternal \a^ali\ . It should not be said here that a thing is dependent on some 
other thing, not on a ‘non-thing’, therefore things are complementary to each other but in their 
totality they are independent; this should not be said because the subject of the evidence here is a 
specific thing such as a pen, a jug or a piece of paper etc; the evidence is intended to prove that 
this pen or jug or piece of paper is created by a Creator. It is clear that the thing as it is, is 
dependent on something other than itself, irrespective of that ‘other’ on which it depends. That 
this ‘other’ on which the thing depends is other than the thing is definite through sensorial 
observation. When a thing is dependent on some ‘other’, it is established as not eternal: thus it is 
created. Nor should it be said that a tiling as it is, is matter and is dependent on matter, thus 
being dependent on itself and not on something other than itself, and thus (in reality) is 
independent. This should not be said because even if we concede that a thing is matter and 
depends on matter, this dependence by matter is dependence on something other than matter 
not dependence on matter itself. This is so because an entity of matter alone cannot complement 
the dependence of another entity of matter; rather something other than matter is needed for 
this dependence to be complemented, and thus matter is dependent on something else and not 
on itself. For example, water in order to transform into vapour needs heat. Even if we conceded 
that heat is matter and water is matter, the mere availability of heat is not adequate for water to 
transform; a specific amount of heat is needed for transformation to take place. So water is 
dependent on this specific amount of heat. The magnitude of this amount is imposed by other 
than the water and other than the heat, that is, by other than matter, and matter is compelled to 
behave according to it. Thus matter is dependent on that which determines the magnitude for it 
and so it is dependent on other than matter. Hence the dependence of matter on non-matter is a 
definite fact; thus matter is needy, being created by a Creator. Therefore all sensorially 
perceivable comprensible things are created by a Creator. 

The Creator has to be eternal with no beginning, because if He were not eternal, He would be a 
creation not a Creator; thus being a Creator invariably requires being eternal. The Creator is 
necessarily eternal. Upon examining the things that might be considered as being the Creator, it 
is clear that the only beings which could possibly be the Creator are Matter, Nature or Allah H. 

As for matter being the Creator, then this is false because of what has been explained (above) 
that matter is dependent on the one who determines for it the proportions/magnitudes in order 
for the transformation of things to occur; hence it is not eternal and that which is not eternal 
cannot be a Creator. As for Nature being the Creator, then this too is false, because Nature is the 
collection of things and the system that regulates them such that every thing in the universe 
behaves in accordance with this system. 



The Islamic Personality Vol.l 


15 


This regulation does not come from the system alone, because without the things to be regulated 
there would be no system. Nor does it come from the things because the mere existence of 
things does not inevitably and spontaneously result in a system; nor does their existence cause 
them to be regulated without a regulator. Nor does it come from the sum of the tilings and the 
system, because regulation does not happen except in accordance with a specific situation that 
compels both the system and the things. This specific situation of the things and the system is 
what makes regulation possible. The specific situation is imposed on the tilings and the system 
and regulation can happen only in accordance with it. It does not come from the things or from 
the system or from the sum of the two; hence it comes from something other than them. Thus 
Nature, which cannot function except in accordance with a situation that is imposed on it, is 
dependent, and thus it is not eternal and that which is not eternal cannot be a Creator. We 
conclude then that the Creator is He who has a necessary attribute of being Eternal. He is Allah 


The existence of Allah $g then is perceivable and comprehensible by way of the senses, because 
the dependence on the Eternal by the perceivable comprehensible things indicates the existence 
of the Creator. When man deeply reflects on the creatures of Allah Kg and examines closely the 
universe and attempts to comprehend time and place, he will see that he is a very minuscule 
particle in relation to these animated worlds. He will also see that these many worlds are all 
functioning in accordance with specific ways and established laws; from this he will fully realise 
the existence of this Creator and comprehend His Unity and His Grandeur and Capability shall 
be made plain to him. He will realise that all he witnesses of the contrast between day and night, 
of the change of the winds, the existence of the seas, rivers and celestial orbits, are nothing but 
rational proofs and expressive signs of the existence of Allah §g and of His Unity and Power. 


He §g says, 

dJl Jyjl Uj ^ <3 l dJ-iiJlj Jjh>- <3 

yj Jl Hj^JI 1 —3jTi fC cAj l JA iG-li s-U s.LsAJl 


“Behold! In the creation of the Heavens and the Earth, in the alteration of the Night and the Day, the ship which 
sails upon the sea with that which is of use to man, the water which Allah sends down from the sky, thereby 
reviving the earth after its death, and dispersing all kinds of beasts therein, and (in) the ordinance of the winds, 
and the clouds obedient between Heaven and Earth, are signs forpeople who have sense. ” 

[TMQ Baqarah: 164] 


And, 


byij v J5 Ij oljUAJ! \yte- jU ft p- (f> ft 


‘Were they created of nothing, or are they themselves the Creators? Or did they create the Heavens and the Earth? 
Nay! They have no (firm) conviction. ” 

[TMQ Tur: 35-36] 

Thus it is the intellect which comprehends the existence of Allah Kg and it is the means taken to 
arrive at imdn. Hence Islam obligated the use of the intellect and deemed it the evidence \hakm\ 
regarding imdn in the existence of Allah §g. Thus the proof of the existence of Allah §g is 
rational. 

As for those who advocate the timelessness \qadm\ of the world and that it is eternal with no 
beginning, and those who claim that matter is eternal, having no beginning; they say that the 
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world is not dependent on other than itself but is self-sustained because all the tilings that exist 
in this world are (simply) different forms of matter; they are all matter. The dependence of some 
part of it upon another part is not (in reality) dependence. When something depends on itself 
this is not dependence but independence from other than itself. Thus matter is eternal, having no 
beginning, because it is self-sustained, that is, the world is eternal, self-sustained and independent 
of other than itself. 

The answer to that is twofold: first, the tilings that exist in this world do not have the capability 
of creating or originating (anything) from nothing, whether individually or collectively; the ‘tiling’ 
is incapable of creating or originating from nothing. If another thing complements it in one or 
more aspects, it will still be, together with the other thing or things, incapable of creating or 
originating. Its inability to create or originate from nothing is clearly perceivable. This means that 
it is not eternal, because an eternal (thing) must not be characterised with incapability; it must be 
characterised with ability to create and originate from nothing, that is, the effected things must 
depend on it in order for it to be deemed eternal. Consequently, the world is not eternal nor is it 
timeless because it is incapable of creating or originating. The inability of something to create 
from nothing is definite evidence that it is not eternal. 

Second, is what we have affirmed that a thing is dependent on a specific magnitude that it cannot 
surpass in the process of complementing the need of another. The explanation of this follows. If 
A is dependent on B and B is dependent on C and C is dependent on A and so forth, their 
dependence on one another is evidence that each one of them is not eternal; the complementing 
of one to the other or the satisfication of the need of another does not occur in an unregulated 
manner but in accordance with a specific proportion, that is, in accordance with a specific order. 
The fact that it cannot fulfill this complementation except in accordance with this order and that 
it is incapable of functioning against it indicates that the thing which complements does not 
complement solitarily but complements according to an order imposed on it and compelled to 
conform to it by other than itself. Thus the thing which complements and that which it 
complemented are both dependent on that which determined for them the specific order by 
which the complementation is to occur. Both of them are incapable of functioning against this 
order, nor can the satisfaction of the need occur except in accordance with this order. Hence, 
that which imposed the order on both of them is the one which they need. Thus things 
collectively, even though complementing each other, remain in need of other than themselves, 
that is, in need of that what compelled them to conform to the specific order. For example water 
in order for it to transform into ice, needs heat; so they say that water is matter, temperature is 
matter and ice is matter; thus in order for matter to transform into another form, it is in need of 
matter, that is, in need of itself and not other than itself; the reality is contrary to this. Indeed for 
water to transform into ice, it needs a heat of a specific temperature not simply heat. Heat is one 
thing and the property of water that it does not change except at a certain level of heat is 
another, being different from heat itself. That is, the magnitude (of required temperature) 
imposed on heat in order to effect and for water to be affected does not come from water; 
otherwise it would have chosen to be affected as it wanted. It does not come from temperature 
either; otherwise it would have chosen its effect as it wanted. That is, it does not come from 
matter itself; otherwise it would have chosen to effect and be affected as it wanted. It has to 
come from something other than matter. Hence, matter needs that which determines for it the 
specific magnitude that it needs in order to effect or be affected. That which determines the 
magnitude for it is one other than it. So matter is dependent on other than itself, thus it is not 
eternal because that which is eternal and timeless does not need anything other than itself: it is 
independent of others; all tilings depend on it. Therefore the lack of independence of matter is 
definite evidence that it is not eternal and it is thus created. 
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One glance at the universe will make any human realise that the formation of things, whether 
they be of the type that occupy space or of the energy type, can only result from sensorially 
perceivable, comprehensible things and a specific order between these things in order for the 
formation to occur. There is no object in this world which was formed from nothing, nor is 
anything formed without being regulated by a specific magnitude \nasba/j\ and in conformity with 
it. That is, nothing in this world is formed out of nothing or without proportion, that is, without 
a specific order. Thus things that are formed and those that form in this world are not eternal or 
unending. As for the things which form then this is clear in that they are formed from sensorially 
perceivable comprehensible tilings and that in the process of being formed they were subject to a 
specific magnitide that was imposed on them. As for those things which are formed then this is 
clear in their inability to form from nothing and also in their submission against their will to a 
certain order that is imposed on them. This order does not come from them, otherwise they 
would be capable of departing from it and of not submitting to it; therefore it comes from other 
than them. Thus the inability of the sensorially perceivable comprehensible things in the world, 
that is, the inability of the world to form (create) from nothing and their submission to a specific 
order that comes from other than themselves is definite evidence that the world is not eternal or 
interminable but it is created by the Eternal and Timeless. 

As for those who say that creating is proportioning and conditioning and thus deny the existence 
of the Creator, (who creates) from nothing, then the meaning of this is that the sensorially 
perceivable, comprehensible things and the specific order that is imposed on them are the ones 
who create, because proportioning and conditioning cannot take place except in the presence of 
a tangible sensorially perceivable, comprehensible thing and a specific order that comes from 
someone other than this thing. This entails that creating comes from these two things: the 
sensorially perceivable, comprehensible things and the specific order, and thus they are the 
creators. This is what is entailed by the saying that creating is proportioning and conditioning; 
and it is definitely false. This is because the specific order does not come from the things or from 
itself, but it is imposed on the things by other than themselves, which is not sensorially 
perceivable. 

Thus it is clear that proportioning and conditioning is not creating, because it is not possible for 
formation to be completed/achieved solely by that: rather the existence of something which is 
not sensorially perceivable or tangible, which imposes a specific order for the sensorially 
perceivable, comprehensible tilings, is indispensable for creation to happen. From this it is 
apparent that proportioning and conditioning is not creation and that it is not possible for 
creation to take place with these only. 

If the Creator did not create the sensorially perceivable, comprehensible (things) from nothing, 
he would not be the Creator, because he would be incapable of creating things on the basis of 
his will alone; he would rather be subject to requiring some thing with him with which he can 
form (things). He would thus be incapable and not eternal, because he is incapable of creating 
(things) by himself, rather is needy of external support: and the one who is incapable and who 
needs (something) is not eternal. In addition, as a matter-of-fact, the meaning of the ‘Creator’ is 
the one who creates (something) from nothing. The meaning of being a Creator is that things 
rely on him for their existence, and that He does not rely on anything. If he did not create things 
from nothing, or was incapable of creating when (other) things did not exist, he would be 
dependent on things in creating (things), then the things would not be solely dependent on him. 
This means that he is not the sole Creator and thus not a Creator (at all). So, a Creator must 
create things from nothing in order for him to be a Creator and has to be characterised with 
capability and will, independent of any thing; He should not depend on anything, and tilings 
should depend on him for their existence. Hence, for formation to be creation it must be 
formation from nothing, and for the one who forms to be a Creator, he must form from 
nothing. 
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As for the evidence of imdn in the angels, it is textual; Allah Hi says. 


/L 0 ^ 0 0 0 ^ 4 * . 0 

I U 0 sll. I ;f IS . l-ll 3<Tf*sA ; 111 


“Allah witnesses that there is deity save He; as do the angels and those endued with knowledge, standing firm on 
justice” [TMQ-Imran: 18] 

And 


aJJL; (f>\ (f jJl ^SsJj| 


“Rather, righteousness is to believe in Allah and the Last Day, the angels, the Book and the Messengers...' 

[TMQ-Baqarah: 177] 

And 


aIAjj 4-j^S^ TAi alib 7Q' Ji' 


the believers-, each one (of themj believes in Allah, His angels, His books, and His messengers... ” [TMQ- 
Baqarah: 286] 

And 


1-Ljd Sljdy (ff 1 -A_5 jpd* y) aIAjj aJUb 


'MW whosoever denies Allah, His angels, His books, His messengers, and the Last Day, has gone far, far 
astray” [TMQ-Nisa': 136] 

Regarding the evidence of man in the Books, the case of the Qur’an is different from all other 
revealed Books. The evidence that the Qur’an is (revealed) from Allah H and that it is the speech 
of Allah H is a rational evidence. This is because the Qur’an is a sensorially perceivable reality 
and the intellect can comprehend the fact that it is (revealed) from Allah H. The Qur’an is 
Arabic speech in its words and sentences. The Arabs did produce discourse. From it is poetry in 
its various types and from it is prose in its various types. Their discourse is preserved in books 
and had been memorised and transmitted from generation to generation. Thus the Qur’an is 
either from their modes of expression, being uttered by an eloquent Arab, or it is from a 
different mode of expression, having being expressed by someone other than the Arabs. The 
Arabs are either capable of producing the like of it or are incapable of this despite the fact that it 
is an Arabic discourse. If the Arabs produced the like of it then they are capable of bringing the 
like of it and it would be the speech of humans like themselves. If they failed to produce the like 
of it despite the fact that it is an Arabic discourse and that they were the most well-versed in the 
Arab tongue and the most eloquent of the Arabs, it would not be the speech of humans. Upon 
examining the Qur’an and the discourse of the Arabs, one finds the Qur’an to be a unique mode 
of expression, unprecedented by anything the Arabs have said. They never produced anything 
that belonged to the category of the Qur’an, neither before its revelation, nor after it, not even by 
way of imitation or parody of its style. This proves that it was not the Arabs who produced this 
discourse and thus it is the discourse of other than them. It has been established through 
concurrent transmission \tawdtur] which bespeaks definiteness and certainty that the Arabs were 
incapable of producing the like of the Qur’an although it challenged them to do so. The Qur’an 
addressed them: 


(JcS - 01 <d)l pSf .\lyolj sjji-j tyli IjTIp i fs- bJyi ljf fLlf jlj) 
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“And if yon are in doubt concerning what We have revealed unto Our slave, then produce a chapter of the like 
thereof; and call your witnesses (if there are any) besides Allah, if you are truthful” [TMQ-Baqarah: 23] 

And 


yys\A> j) aJJl \f\j °fs a\pn\ offzj ^1 


“Or do they say, ‘He forged it!’ Say. ‘Bringyou then a chapter like unto it, and call (to your aid) whomsoever you 
can besides Allah, if it be you speak the truth!’” 

[TMQ Yunus: 38] 


And 



“Or do they say, ‘He forged it!’ Say, ‘Bringyou then ten chapters like unto it, forged, and call (to your aid) 
whomsoever you can besides Allah if you speak the truth!’” 


[TMQ Hud: 13] 






JJj aIic Jbic \jj\j d\ ^1p 




“Say. ‘If mankind and Jinn combined (efforts) to produce the like of this Qur’an they could not produce the like 
thereof, even if they backed up each other with help and support’” [TMQ-Isra': 88] 

Despite this stark challenge they failed to produce the like of it. If it is proved that the Qur’an 
was not produced by the Arabs and that the Arabs failed to produce the like of it, then the 
Qur’an is proved to have come from Allah Hi and that it is the speech of Allah H. This is 
because it is impossible for any one other than the Arabs to have produced it, because it is an 
Arabic discourse, and because it rendered the Arabs incapable (of matching it). It should not be 
said that it is the speech of Muhammad M since Muhammad M is one of the Arabs, and if the 
Arabs as a genius are proved incapable, then he M himself is proved incapable because he is one 
of the Arabs. 


Moreover, everyone is subject to the mode of expression, with respect to words and sentences, 
prevailing in his age or by the discourse reported from those who came before him. When being 
creative in expression, he only uses words and expressions to convey novel meanings or in new 
figures of speech; it is not possible for him to express (the like of) what has not preceded him or 
he has never sensed. It is evident in the style of the Qur’an that the expression in it with respect 
to the words and sentences was not known by the Arabs in the time of the Prophet M nor before 
his time. 


As a human being, it is impossible for him to have produced the like of something that he had 
not sensed, because this is a rational impossibility. It is impossible for the Qur’anic mode of 
expression with respect to words and sentences to have been produced by Muhammad M since 
he had not sensed it. Hence, the Qur’an is the speech of Allah H and Muhammad if came with 
it from Allah Hf. This was proved rationally when the Qur’an was revealed and it is proved 
rationally now because it continues to render human beings incapable of bringing the like of it. 
This incapability is proved sensorially and is sensorially comprehensible for all mankind. 

In conclusion, the only conceivable source of the Qur’an is either the Arabs or Muhammad if or 
Allah $§, because the Qur’an is wholly Arabic and thus could not have come from any other than 
these three. As for it being from the Arabs, than this is false because they were incapable of 
producing the like of it and they confessed their incapability in doing so. They have until this day 
continued to be incapable of producing the like of it; this proves that it did not come from the 
Arabs. Thus it is either from Muhammad if or from Allah H. As for it being from Muhammad 
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H than this is false because Muhammad H himself is an Arab and whatever the height of his 
genius a person is, he can never surpass his age. Thus if the Arabs were incapable, then 
Muhammad M was incapable; he is one of them. Moreover, ahadith with concurrent 
transmissions have been narrated from Muhammad ft, for example his saying , 






“He who intentionally reports something false concerning me, let him reside in his place in the 
fire,” [Reported by al-Bukhari and Muslim] 


If the speech of Muhammad ft is compared with the Qur’an, no similarity whatsoever is seen 
between the two, proving that the Qur’an is not the speech of Muhammad if; it is the speech of 
Allah f§. 

It is noteworthy that all poets, writers, philosophers and thinkers from the sons of man 
commence in a style that has some weakness; their style gradually improves until they reach the 
peak of their potential. Thus their style fluctuates in strength and weakness, apart from the 
occurrence of some frivolous thoughts and trite expressions in their texts. Yet we find that the 
style of the Qur’an from the day of the revelation of the first ayah. 


dJQ jt-'A Qh 


“Recite! In the name of your Lord and Cherisher, Who Created,' 


Until the day of the revelation of the last ayah. 


[TMQ-Alaq: 1] 


aJUS"" l)J IjjJl iiil IjJsjI Ij-L*! 

“O you who believe! Rear Allah, and give up what remains of your demandfor usury, if you are indeed believers. ” 

[TMQ-Baqarah: 278] 

was uniformly at its peak with respect to eloquence and rhetoric, sublimity of thoughts and the 
vigour of expressions. You will never find in it a single trite expression or one frivolous thought; 
it is one homogeneous piece, to the smallest detail; its entirety is, in respect of style, just like a 
single sentence. This is the proof that it is not the speech of human beings, whose speech is 
susceptible to divergence in expressions and meanings, but it is indeed the speech of the Lord of 
the Worlds IS. 

This is regarding the Qur’an as one of the revealed Books in which Islam requires man. The 
proof of the other revealed Books is textual, not rational; Allah IS says, 

(Jjjl aJjAj ijj- 1 aJJl; ItyCaT ^>JJl \_g_j 1 

“Oyou who believe! Relieve in Allah and His Messenger and the Rook which He has sent to His Messenger and 
the Rook which He sent afore” 

[TMQ-Nisa': 136] 

And 




‘Rut it is righteousness to believe in Allah and the Cast Day, and the Angels, and the Rook, and the 
Messengers... ” [TMQ-Baqarah: 177] 
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And 


4_j[p hLo.- ^ A AjJj (jcj UJ jpbL; tlelSsJl dJ-A lUjjlj 


"To jo» We sent the Book in Truth, confirming that which came before it, and controlling over it” [TMQ-Ma'idah: 
48] 

And 


AjJj (jjj JjA-A' 3 sLiljjl i_ehS”" 


this is a Book which We have sent down, bringing blessings, and confirming (the revelationsj which came 
before it” [TMQ-An'am: 92] 

And 


(jAj J}jU-v^j aUI 


w ^ '“'V 


‘This Qur’an is not such as can be produced bj other than Allah; rather it is a confirmation of that which went 
before it, ” [TMQ Yunus: 37] 


As for the evidence for the imdn in the Messengers, the case of our Master Muhammad ft differs 
from that of the other messengers. The proof of the prophethood of our Master Muhammad ft 
is rational not textual because the proof of the truth of the claim of someone to prophethood or 
messengership - that he is a prophet or messenger - is the miracles he brings to support his 
claim; the Sharf’ah he brings is supported by these miracles. The miracle of our Master 
Muhammad M which proves his prophethood and message is the Qur’an; the Shari’ah he came 
with is the Qur’an which in itself is a miracle and continues till now to be so. Since it is 
established through concurrent transmission \tawdtui], which is a definite and decisive proof, that 
Muhammad M is the one who brought the Qur’an, and that the Qur’an is the Shari’ah of Allah Hi 
and that none brings the Shari’ah of Allah Hf except the Prophets and Messengers, this is 
therefore a rational evidence that Muhammad ft is a Prophet and a Messenger from Allah H. 


As for the miracles of the rest of the prophets, they have terminated and ceased to exist. The 
Books we have today have no rational evidence to prove that they come from Allah H because 
the miracles that prove this have terminated and ceased to exist. There is no rational proof to 
prove the prophethood of any messenger or prophets from amongst the Prophets, except our 
Master Muhammad ft. Rather their prophethood and messengership is established through 
textual evidence; Allah H says: 


SAj CA 


Jj~\ yfi (jjyjj f A&jj 4 JUI) 4jj QjJ 1 Gt (y>\ 


‘The Messenger believes in what has been revealed to him from his Lord, as do the believers; each one (of them j 
believes in Allah, His angels, His Books, and His Messengers; W? make no distinction (they say) between one 
and another of His Messengers” [TMQ-Baqarah: 285] 

And 


f iff JsLQjVIj Cyfhx-if LLJ| \ aJUG Led ff 

aJ (f-j yf, JjyiJ V ffj y* difff I iff 


“Say. We believe in Allah, and in that which has been sent down to us, and that which was sent down to 
Ibrahim, Ismail, Is’hdq, Ya’qub, and the Tribes, and that which was given to Musa and ‘Isa, and that which 
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was given to (all) the Prophets from their Lord: we make no difference between any of them and we submit to 
Allah” 


[TMQ-Baqarah: 136] 


As for the evidence for the imdn in the Last Day - the Day of Resurrection - it is textual evidence 
and not rational evidence because the Day of Resurrection is not perceivable by the mind. Allah 
Hi says, 


i 


. . .4j 



.. and so that you may warn the Mother of Cities and her surroundings; and those who believe in the Hereafter, 
believe in it (this Qur’an)... ” 

[TMQ-An’am: 92] 


And 


S/ (y. 


Jbli 


“...so those who believe not in the Hereafter, their hearts refuse to know, and they are arrogant” [TMQ Nahl: 22] 
And 


(jii zp>Sij 


.. and those who believe not in the Hereafter, Thiers is the similitude of evil. ” 
And 


[TMQ Nahl: 60] 


LJ UIp bpfp. H jif\ Sy 


“And those ivho believe not in the Hereafter, We have preparedfor them a Grievous Penalty’ 


[TMQ-LrA 10] 


And 


oTj>-U sCi UShi (JbbblJ aAjJj jj./j ll (j Ibl^ 

JAfj L fi-fi- vUb 'j fffi' L^jIA-jI yp IxAf) s.LsAJl d-Lijlj'^^'AjbsljJl 

T* yS SO" '1 S g; -Jl , ^ '"l* 

T OytfSpu ALa^j^^fAbbe 


" Then when the Trumpet will be blown with one blowing (the first one). And the earth and the mountains shall 
be removedfrom their places, and crushed with a single crushing. Then on that Day shall the (Great) Event befall. 
And the heaven will be rent asunder, for that Day it (the heaven) will be frail and torn up. And the angels will be 
on its sides, and eight angels will, that Day, bear the Throne of your Lord above them. That Day shall you be 
brought to Judgement, not a secret of you will be hidden. ” [TMQ Haaqah: 13-18] 


And the Messenger of Allah H said. 


^ci~*bJb (j*fit dAjj Ajbabj aJJb (jsfi bl bIji 


“Imdn is to have imdn in Allah, His Angels, His Books, His summoning you to account, His 
messengers and to have imdn in the Resurrection \ba’th\f 
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[Reported by al-Bukhari, Narrated by Abu Hurairah] 


These are the matters that one must have imdn in and they are five: imdn in Allah Hf, His Angels , 
His Books, His Messengers and the Last Day, and to have man also in al-qada and al-qadar. None 
is deemed to have belief ( imdn ) in Islam or to be a Muslim unless he has imdn in all of these five 
matters and also in al-qadd’ and al-qadar. 


Allah HI says, 

JaiSvj y* v—aISsJIj 4JlyAj (Jjj aJjAjJ aJJL) UA' ^jjJl L£jl 

Qlji jjLs AylJU aIAJj A-“Sj A^\j*}b»j aJJL; 


“Oyou who believe! Relieve in Allah and His Messenger and the Rook which He has sent to His Messenger and 
the Rook which He sent afore. And whosoever denies Allah, His angels, His books, His messengers, and the 
Last Day, has gone far, far astray” [TMQ-Nisa': 136] 

The Qur’an and the hadith mention these five matters explicitly, clearly naming each of them and 
the meaning of each. The explicit and definitive mention by name and with meaning of the 
referent of imdn in any other matter is not found, as it is found for these matters. The texts which 
are definitive [qat'i] both in their transmission and in their indication are found with these five 
matters, and none else. 

It is tme that imdn in al-qadar was mentioned in the hadith of Jibrll, in some narrations of it, where 
it says, 

aff- jjJJb 


“.. .he said ‘and that you believe in al-qadar, both the good and the bad of it...’”, 

Reported by Muslim, Narrated by Umar ibn al-Khattab but this hadith is a solitary report \khabr dhdd\. 

Moreover, what is intended here by ‘ al-qadad is the knowledge of Allah not the controversial 
issue of al-qada’ wa'l-qadar. The issue of imdn in al-qada’ wa'l-qadar by this name and with the 
referent that is a subject of controversy was never mentioned in a definitive text. Yet the referent 
of the term is part of the aqeedah (creed) and imdn in it is obligatory. It was never known by this 
name and with this referent at the time of the Sahdbah (Companions)^; no rigourously 
authenticated \sahlh\ text mentions it by this name and with this referent. Rather it became 
famous only at the beginning of the era of the Tabi'ln. It became known and became a subject of 
discussion since that time. Those who introduced it and made it a subject of discussion are the 
Mutakallimm [Muslim Scholastics]. It never existed before the emergence of ‘Ilm ul-Kalam 
[Islamic Scholasticism], and was never discussed under this name ‘al-qada’ wa'l-qadad and with the 
same referent except by the Mutakallimm after the end of the first century Hijri. 
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The Meaning of Iman in the Day of Resurrection 


Imdn in the Day of Judgement is imdn in the Resurrection. It is the time when the stay of the 
creation in this (worldy) life terminates. All those in it shall die, and then Allah §g will resurrect 
the dead. He will revive their bones whilst they had become decomposed, restore the bodies to 
their previous state and return to them their souls. Allah fH says, 


0 




fJH 


if A 


‘"Then, on the Day of Resu rrectio n, shall you be raised up’ 

And 


[TMQ-Mu'minun: 16] 


*!)i ly cAj v h\ ^ Jr sStj ^ 3% jit ji al)i 51 dJJS 


‘That! Because Allah is the Reality. He it is Who gives life to the dead, and it is He who has power over all 
things. And the Hour is coming;, there is no doubt about it, and Allah shall raise up all who are in the graves” 

[TMQ-Hajj: 6-7] 


And 



Jjf ulih yjjJi iyi ^ Jilj 


“Hf jvzyr, ctf/z reww (dry) bones and ones decomposed ?’ Say, He shall revive them Who created them in 
the first instance’” [TMQ Yasln: 78-79] 

And 



oUL* j 





“Say. those of old and those of later times! All shall be gathered for the meeting appointed for a Day known. ” 

[TMQ Waqi'ah: 49-50] 


Part of imdn in the Day of judgement is the imdn in that people will be given their records. Allah 
HI says. 






oUlLj bliS"* a_*LJLSI fjj aJ aJLlp (3 


“Every man's fate We have fastened on his own neck. We shall bring outfor him, on the Day of Resurrection, a 
scroll, which he will see spread open. (It will be said to him.) ‘Readyour (own) record... ’”. [TMQ Isra’: 13-14] 


So the believers will be given their records in their right hands; as for the kuffdr they shall be 
given them in their left hands and behind their backs. Allah Hf says, 


L 5 i i\fy 


‘Then he who is given his Record in his right hand, soon will he be reckoned with an by an easy reckoning•; and he 
will turn to his people, rejoicing. But he who is given his Record behind his back, soon will he cry for perdition: he 
will enter a Blaying Tire” 


[TMQ Inshiqaq: 7-12] 
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And 


LCvJ>- \j» jl\ CJ>j\ ^ Ij (JjJLl$ aJLLJUj AjIiS”" 

tplji Oyil'-*' l^Pji *i~i, <J ^^^SylOs Jlp dijU^^AJU JLp ^p! 

s^SslOU 


'MW A who is given his Record in his left hand, will say. ‘Ah! Would that my record have not been given to me! 
Had I never realised how my account (stood)! Ah! Would that (Death) have made an end of me! Of no profit to 
me has been my wealth! My poiver has perishedfrom me!’ (The stern command will say): ‘Seicheyou him, and bind 
and burn him in the Blaftng Fire. Make him march in a chain, whereof the length is seventy cubits!”’ 

[TMQ Haaqah: 25-32], 


Also part of man in the Day of Resurrection is man that al-Jannah [Paradise, lit. the Garden] is 
true and that an-Nar [Hell, lit. The Fire] is true. Al-Jannah is the abode created for the Believers, 
in which no kafir can ever enter. Allah fH says, 


(jdhilJ CP-ApI CpIjLOAJl 1 ^ Aft 4_0rj| 


“...a Garden whose width is that of the Heavens and the Forth, preparedfor the righteous” [TMQ Imran: 133] 
And 


Jp u4a> d}\ Si °\J,\2 il), & jf ,uJ, ^ nip \^4\ of £Li opUG^f j i!)i OpU^f 


‘The Companions of the Fire will call to the Companions of the Garden: Four down to us (some) of the water or 
that which Allah provides for you of sustenance. ’ They will say. Allah has forbidden both for those ivho rejected 
Him. ’” [TMQ A'raf: 50] 


And 


“Such is the Garden which those of Our servants who guard (against evil) shall inherit” [TMQ Maryam: 63] 
As for al-Nar it is a created abode wherein no believer shall abide eternally. Allah Hf says, 

J>3-q Opds"*yi *y| 


“None shall reach it but the most unfortunate ones, who belie (the Truth) and turn awat from it). But those most 
devoted (to Allah) shall be far removedfrom it” 

[TMQ Layl: 15-17] 


Those who Allah Hf wills of the Muslims whose major sins and misdeeds outweigh their minor 
sins and good deeds will enter al-Nar, and later will be taken out and and admitted to al-Jannah. 
Allah fg says, 


U/'SG-Ii jJSUajj f&J, aIp blftj U 'Jftfi 01 


“Ifyou (but) eschew the great things which you are forbidden, We shall do away with your evil deeds, and admit 
you to a Gate of great honour” [TMQ Nisa’: 31] 
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And 


4.2a LU 


?4_JSs 


Ua UaJ'^J'Aj^LA 4_a[. 




Ur* 



“B//f he ivhose balance (ofgood deeds) is light, his abode shall be a (bottomless) Pit. And what will explain to you 
what it is? (It is) a Fire blagingfiercely! 

[TMQ Qari'ah: 8-11], 


Part of the man in al-Jannah is the imdn in that its delights are sensorially perceivable and that its 
people eat, drink, copulate, dress, and relish those delights. Allah Hf says, 


fojkia ijjis'b? jjjlsi Jilts'# 5 ^p V-3^^5 S > 


“Round them will (serve) youths of perpetual freshness), with goblets, (shining) beakers, and cups filled) out of 
clear-flowing fountains-, no after-ache will they receive therefrom, nor will they suffer intoxication. And with fruits, 
any that they may choose, and the flesh of fowls, any that they may desire. And (there shall be) companions for 
them) with beautiful, lustrous eyes, like unto pearls well-guarded. A recompense for what they used to do ” 

[TMQ Waqi'ah: 17-24], 


And 



.. and their garments there will be of silk ” 

And 



[TMQ Hajj: 23] 



‘Upon them will be green garments of fine silk and heavy brocade, and they will be adorned with bracelets of 
silver; and their Ford will give to them to drink of a Wine, pure. ” [TMQ Insan: 21] 

And 


fA-f_ QJl -Up \j£ 



‘The Righteous shall drink of a cup whereof the mixture is of Kafur; a spring wherefrom the slaves of Allah 
drink, making it gush forth abundantly” 

[TMQ Insan: 5-6] 


And 


LajjjJJ Agzi ye U aQai y/> ~f)\i ^ frJLp 1_cJJij libUb 


“And the recompense for their patience and steadfastness is the Garden and (garmen ts of silk. Reclining in it on 
raised thrones, they will see there neither the (excessive heat) of the sun nor intense cold. And the shades of the 
(Garden) will come low over them-, the bunches (of fruit), there, will hang low in humility. And amongst them will 
be passed round vessels of silver and goblets of crystal, clear, made of silver, they will determine the measure thereof 
(according to their wishes) ” [TMQ-Insan: 12-16] 
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This is in addition to many other delights mentioned explicitly in the Qur’an. 

Part of the man in an-Nar is man in that its torment is real and sensorially perceivable and that its 
people suffer various types of torture in fire, 3 amhareer (severe frost or glowing fire), boiling puss 
and other forms of torture which were mentioned explicitly in the Qur’an, such as torture with 
chains and handcuffs, liquid pitch, fire pits, the eating of 3 aqqum , and the drinking of water 
which is as hot as boiling metal. Allah Hi says, 


‘Their garments of liquid pitch ’ 

And 


01^4 yf 
[TMQ Ibrahim: 50] 


“For the Rejecters We have prepared chains, jokes, and a Blaming Fire!” 

[TMQ Insan: 4] 


And 

“Verily the tree of Zaqqum will be the food of the Sinners!” 

And 

“(They will be) in the midst of a fierce Blast of Fire and in Boiling Water’ 

And 


[TMQ Dukhan: 43-44] 




[TMQ al-Waqi'ah: 42] 


yA>, cjyta J4U°lS%b: 

“...if they implore relief they will be granted water like melted brass, that will scald their faces-, how dreadful the 
drink!” [TMQ Kahf: 29] 


And 

“Nor has he any food except the discharge from the washing of wounds’ 

And 


iy* S/l ’yj! 


[TMQ Haaqqah: 36] 


4djdd! lyjjQ jjr (Udl: 

"... as often as their skins are roasted through, W ? shall change them for fresh skins, that they may taste the 
Penalty!” [TMQ Nisa’: 56] 


\j£jjp yt» ^ j Sfj \yytli V) 


And 



28 


The Meaning of Iman in the Day of Resurrection 


.. no term shall be determined for them, so they should die, nor shall its Penalty be lightened for them. ” [TMQ 
Fatir: 36] 

And 


CS 1 


p jjjjlii jjj 


CP CP 





‘Then will you, 0 you who go astray, and belie (the Truth)! You shall surely taste of the Tree of Zaqqum. Then 
will you fill your insides therewith, and drink foiling Water on top of it indeed you shall drink like diseased 
camels raging with thirst!” 

[TMQ Waqi'ah: 51-55] 


And 




“Infront of the Tire shall they be brought, morning and evening 


[TMQ Ghafir: 46] 
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The Emergence of the Mutakallimln and Their Approach 


The Muslims believed in Islam with an imdn that was free of doubt. Their belief was so strong 
that it did not result in any questions that would indicate skepticism. Nor did they discuss the 
ay at of the Qur’an except in a manner that would enable them to comprehend the reality of the 
thought therein. They did not inquire into the suppositions that might be drawn from it nor the 
logical conclusions that may be deduced from it. They went to the world, carrying this Islamic 
Da’wah to all the people, fighting in its path, opening the cities, and the nations embraced what 
they carried. 

The whole of the first century Hijri elapsed with the current of the Islamic Da’wah overwhelming 
everything that stood in its way; the Islamic thoughts were being given to the people as they had 
been received by the Muslims: with a brilliant understanding, a definitive faith and a surprisingly 
splendid awareness. Yet, the carrying of the Da’ivah in the opened (conquered) lands led to an 
intellectual collision with the people of other religions who had not yet embraced Islam as well as 
(some of) those who had entered its domain. This intellectual collision was strenuous. The 
people of other religions were acquainted with some philosophical thoughts and had certain 
viewpoints which they got from their religions and so they used to stir skepticism and debate 
with the Muslims over creedal points \aqa’id |, because the basis of the Da’ivah is built upon the 
‘aqidah and the thoughts associated with it. So the Muslims sincerely wished well for (the success) 
of the Islamic Darv’ah and argued with them in order to counter them. This led many of them to 
learn some philosophical thoughts in order to use these as a weapon against their adversaries. 
Moreover apart from their sincerity in carrying the Da’ivah and the refutal of their adversaries’ 
arguments, this learning (of the philosophies) was jusitified to them and they were motivated 
towards it due to two factors: 

Firstly: the Noble Qur’an, besides its call for tauhfd (monotheism) and prophethood, tackled the 
more prominent sects and religions which were widespread at the time of the Prophet ft; it 
countered them and refuted their advocacies. It dealt with shirk , in all its forms, and refuted it. 
There were amongst the mushrikin those who deified the planets and took them as associates to 
Allah §!; the Qur’an refuted their belief. Some of them advocated the worship of idols and made 
them into partners of Allah Hf; it refuted this adovation. Some of them denied prophethood 
altogether; the Qur’an refuted their belief; some of them denied the prophethood of Muhammad 
ft and it refuted this belief. Some of them denied the ressurection and the accounting on that 
day; the Qur’an refuted their belief. Some of them deified Isa 8S3, or made him into the son of 
Allah M; the Qur’an refuted this belief; and the Qur’an did not suffice with this: it ordered the 
Messenger H to engage in debate with them: 

Cs$ 


“... and argue with them in ways that are best and most gracious. 


[TMQ Nahl: 125] 


3 & V} ybSsJ' Jit ^j} 


"... and dispute not with the People of the Book, except with that which is better” 

[TMQ ‘Ankabut: 46] 

Further, the life of the Prophet M had been a life of intellectual struggle with all of the kujfdr, the 
mushrikin and the People of the Book. Many incidents were reported about him in Makkah and 
Madinah in which he discussed with the kujfdr and debated with them as individuals, groups, and 
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delegations. This intellectual struggle which is prominent in the ay at of the Qur’an and in the 
ahadith of the Messenger and in his conduct was read and heard by the Muslims; it was thus 
only natural for them to discuss with the people of other religions and to engage with them in an 
intellectual stmggle and to debate with them. The ahkdm of their religion call for such discussion; 
the nature of the Islamic Call - its clash with kufr - will not progress without the occurrence of 
such stmggle, discussion and argumentation, between it and kufr. As for that what makes this 
struggle adopt an intellectual character, the Qur’an itself calls for the use of the intellect, and it 
cites intellectual proof and sensory evidence. The call to its ‘aqfdah is based exclusively on the 
mind, not on textual evidence. Thus it was inevitable for the debate and the struggle to take an 
intellectual character and to be marked by the same. 


Secondly: Certain philosophical and theologial issues had leaked to the Muslims from the 
Nestorian Christians and their like, and the logic of Aristotle was known amongst the Muslims; 
some had become familiar with certain books of philosophy. Many books were translated from 
Greek into Syriac and then into Arabic; later, translation was made from Greek (directly) into 
Arabic. This supported the presence of philosophical thoughts. Some other religions, specifically 
Judiasm and Christianity, had resorted to Greek philosophy as a weapon and brought it into the 
(Muslim) lands. All of this generated philosophical thoughts, pushing the Muslims to study them. 

Thus these two factors, the rules and thoughts of Islam concerning argumentation and the 
presence of philosophical thoughts, were the factors which pushed the Muslims to shift to 
intellectual discussions and philosophical thoughts, learning them and using them as material in 
their discussions and debates, and they justified this. Yet all of this was not a comprehensive 
philosophical study but merely a study of (some) philosophical thoughts to refute the Christians 
and Jews, because it would not have been possible for the Muslims to rebut except after they had 
familiarised themselves with the arguments of the Greek philosophers, especially those related to 
logic and theology. Because of this they were urged to study the foreign sects and their 
arguments and proofs. Thus the Muslim lands became a ground where all opinions and all 
religions were presented and debated. Undoubtedly, debate provokes pondering and thinking 
and gives rise to multiple issues that provoke contemplation and lead each group to adopt what 
it deems most correct. This debate and thinking was extremely instmmental in the emergence of 
people who took a new path/methodology in inquiry, argumentation and discussion. The 
philosophical thoughts which they had learnt influenced them greatly, in their method of proving 
and in some of their thoughts. As a result the science of ‘llm al-Kaldm [Islamic Scholasticism] 
developed, becoming a specialised branch of knowledge, and there emerged in the Islamic Lands 
amongst the Muslims the group of Mutakallimin [Scholastics]. 

Since these Mutakallimin were essentially defending Islam, explaining it mles and, and elucidating 
the thoughts of the Qur’an, they were mostly influenced by the Qur’an, and the basis on which 
they built their discussion was the Qur’an. Yet, since they had learnt philosophy in order to 
defend the Qur’an and used it as a weapon against their adversaries, they evolved a particular 
methodology of inquiry, verification and evidencing; an approach which was different to the 
methodology of the Qur’an, the Hadith and the Sahdbah 4 ?-, and also different to the methodology 
of the Greek philosophers in their inquiry, verification and evidencing. 


As for their divergence from the methodology of the Qur’an, then the Qur’an’s approach bases 
its call on an instinctive \fitri\ basis; it is based on this instinct \fitrah\ and it addresses the people 
in a manner consistent with this fitrah. At the same time the Qur’an is based on the intellectual 
basis; it is based on the mind and addresses the intellect; Allah IK says. 
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‘Those upon whom you call, besides Allah, cannot create a fly, (even) if they all came togetherfor such! And if the 
fly should snatch aivay anything from them, they would have no power to realise it from it. Feeble are the seeker 
and the besought!” 

[TMQ Hajj: 73] 


And 


I_J^Jl (jjj y* 




“Now let man but think, from what he was created! He was created from a drop, emitted, proceeding from 
between the backbone and the ribs” 


And 


[TMQ Tariq: 5-7] 



niii 
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‘Then let man look to his food. We pour forth water in abundance, and We plit the earth in fragments, and 
produce therein corn, and grapes and nutritious plants, and olives and dates, and enclosed Gardens, dense with 
lofty trees, andfruits andfodder” 

[TMQ Abasa: 24-31] 


And 



Affi JhAl 
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“Do they then not look at the camels, how they are created? At the sky, how it is raised? At the mountains, how 
they are fixedfirm? At the Forth, how it is spread?” 

[TMQ Al-Ghashiyah: 17-20] 


And 
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“And in your own selves-, willyou not then see?” 

And 


[TMQ Dhariyat: 21] 


GSIpS ISI >A^I 



“Or, who listens to the (soul) distressed when it calls on Him” [TMQ Naml: 62] 

Thus the approach of the Qur’an with regards to Allah’s capability, knowledge, and will tread on 
the basis of the fitrah and the intellect. This approach is consistent with the fitrah and it generates 
a feeling within every human being to listen and respond to it; even an atheist comprehends it 
and succumbs to it. It is an approach that suits every human being, with no distinction between 
the elite and the commoner or between the educated and the uneducated. 


Moreover, the mutashabih ayat wherein is ambiguity and in which there is lack of clarity for the 
reader, have come in the general form, without detail; they have come in the form of a general 
description of things or a reporting of realities wherein a lack of inquiry, thoroughness and 
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substantiation is apparent. So the reader does not reject them nor does he truly comprehend the 
realities denoted by them beyond the denotations of the words therein. Therefore, the natural 
stance with regards to them is one of acceptance as is the case towards the depiction of any 
reality and the verification of any fact, without seeking effective causes or substantiation. Thus, 
certain ayat depict one facet of the actions of man and in so doing indicate compulsion; other 
ay at depict other facets and in so doing indicate free choice. Allah IS says, 

I Sfj r 4 \ *1)1 Jb$ 


“Allah intends for you facility; He does not intendfor yon difficulty, ” 

[TMQ Baqarah: 185] 

And 

L&> *1)1 Uj} 

“And Allah does not wish injustice for the servants” [TMQ Ghafir: 31] 

On the other hand. He IS also says, 

ij>rf~ Lalli djjtys aJuIsj (1)1 sfi 1)1 aJJl 


‘Those whom Allah intends to guide, He opens his breast to Islam; and those whom He intends to send astray, 
He makes his breast tight and constricted, ” [TMQ An’am: 125] 

Other ayat establish for Allah IS a face and a hand and speak of Him as the Light of the Heavens 
and the Earth and state that He IS is in the Heavens: 


Of jUiJ! J 'J* fij'f. 


“Do you feel secure that He Who is in Heaven will not cause you to be swallowed up by the earth when it 
shakes?” [TMQ Mulk: 16] 


l alp l ilfi ALj s-lAjf 


“Andyour Lord comes, and His angels, rank upon rank, ” 


“But will abide forever) the Lace of your Lord, ” 


“Nay both His Hands are widely outstretched” 
Other ayat establish his uniqueness: 


‘There is nothing whatsoever like unto Him... ” 


[TMQ Fajr: 22] 

^J^y. 

[TMQ Rahman: 27] 
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[TMQ Ma’idah: 64] 
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[TMQ Shura: 11] 
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‘There is no secret counsel between three but He is the fourth of them, nor (between) five but He is the sixth of 
them, nor less than that nor more but He is with them wheresoever they are... ” [TMQ Mujadalah: 7] 


j 1 Ll & <dJl 


“Exalted is Allah above what they attribute to Him!” [TMQ An’am: 100] 

Thus certain ayat came in the Qur’an which are seemingly contradictory. The Qur’an called such 

ay at mutashabihdt (polysemous). Allah §g says, 



“...in it are verses decisive (of established meaning); they are the foundation of the Book; others are not readily 
intelligible, ” [TMQ Imran: 7] 

When these ayat were revealed, the Messenger §£ conveyed them to the people and the Muslims 
memorised them by rote, they did not generate any discussion or debate. They did not see in 
these ayat any contradictions that required reconcilation. They understood every ayah with 
reference to the aspect it came to describe or verify. Thus the ayat were harmonious in reality and 
in their selves. They believed in them, tmsted them and understood them in a general manner, 
and they sufficed themselves with this understanding; they regarded them as a description of 
reality or a reporting of facts. Many amogst the wise did not like the discussion concerning the 
details of the mutashabihdt or the debate thereof. They thought that such discussion was of no 
benefit to Islam. The general understanding, to the extent one understands, would render the 
discussion of the details and elaborations unnecessary. Thus the Muslims comprehended the 
approach of the Qur’an and received its ayat upon this approach throughout the era of the 
Messenger if, and so did those who came after them until the entire first century Hijri had 
elapsed. 

As for their difference from the methodology of the philosophers, the philosophers depended 
solely on syllogisms; they evolved syllogisms in a logical form from a minor and major premise 
and a conclusion. They used terminology and jargon such as ‘essence’ and ‘accident’ and the like; 
they initiated intellectual problems which they built on the basis of logic, not on the basis of 
sense-perception or the reality. 

The methodology of inquiry adopted by the Mutakallimin diverges from this. They believed in 
Allah H, in His Messenger H and in all that his Messenger H came with; what they intended was 
to prove these beliefs through logical reasoning. They then intitiated inquiry into the recency of 
the world and to establish proof for the recency of things. They began to expand upon this, and 
thus new issues opened up before them; they pursued the discussion of these and their offshoots 
to their logical ends. So, they did not discuss the ayat in order to understand them as was the 
approach of those who came before them and as is the purpose of the Qur’an, but they believed 
in those ayat and then began to cite evidence for what they themselves understood from them. 
This is one of aspect from the aspects of the inquiry. As for the other aspect, it is with regards 
the ayat mutashabihdt. The Mutakallimin were not content to have imdn in these ayat in their 
generalised sense without detail. They collected the ayat which were apparently contradicting and 
after having pursued them, such as those related to compulsion and free choice and those which 
might indicate the incarnation of Allah §g, They focused their minds on them and were as 
presumptuous as none else. Their thinking led them to an opinion on every issue. Once they had 
reached to their opinion, they addressed the ayat which apparently seemed to contradict their 
view and interpreted them away. Such interpretation of meaning [ta’wil\ to match their opinion 
was the primary characteristic of the Mutakallimin. Thus if their inquiry led them to the 
conclusion that Allah is too sublime to be characterised with location and direction, they twisted 
the interpretation of the ayat which indicate that He Hf is in the Heavens and interpreted away 
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His §1 establishing Himself H on the Throne \al-istiwd ald‘l-‘arsti\. If their discussion led them to 
the conclusion that the negation of the attribute of direction with regards to Allah §g entails that 
the eyes of people would be incapable of seeing Him Hi, they twisted the interpretation of the 
reports related to the sighting of Allah H by the people. Thus, interpreting the meaning to suit 
their opinion was a characteristic from amongst the characteristics of the Mutakallimin and their 
major distinction from the previous generations [ salaj\. 

This methodology of giving the intellect the freedom to inquire into every thing, the 
comprehensible and the incomprehensible, the natural and the supernatural, the sensorially 
perceviable and the sensorially imperceviable, inevitably makes the intellect the basis of (judging) 
the Qur’an, not the other way round. Thus it was natural for this approach of interpretation to 
emerge, and it was natural that they would take any direction they chose on the basis that, in 
their view, the intellect opted for it. This necessitated major discrepancies amongst them. Thus if 
the reasoning of one group led them to advocate free choice and to interpret away compulsion, 
the reasoning of others may well lead them to affirm compulsion and to interpret away the ayat 
of free choice; it might lead others still to concile both opinions into a new opinion. All of the 
Mutakallimin were prominently characterised with two tilings: first, the dependence on logic and 
syllogization in their proofs, not on the sensorially accessible, and second, dependence on 
interpreting away the ayat that contradicted the conclusions they had reached. 
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Upon surveying the methodology of the Mutakallimin , it becomes evident that it is an incorrect 
methodology and that applying it does not lead to imdn or the strengthening of man. Applying it 
does not even lead to thinking or to the strengthening of thinking. It only leads to mere 
knowledge; and knowledge is different from imdn and different from thinking. The error of this 
methodology is obvious from several aspects: 

Firstly: in this methodology, they base their proof on a logical basis not on the sensory basis. 
This is wrong because of two reasons. Firstly that it makes the Muslim in need of learning the 
science of logic in order for him to be able to prove the existence of Allah §g; this means that 
those who are not acquainted with logic are incapable of proving the correctness of their ‘aqidah 
(creed); it also means that the science of logic becomes, in relation to ‘llm al-Kaldm, like the 
science of grammatical syntax in relation to the reading of Arabic after the Arabic tongue has 
deteriorated, although the science of logic is irrelevant to the ‘aqidah and is irrelevant to proof. 
Indeed at the advent of Islam the Muslims did not know the science of logic; they carried the 
message and established definitive evidence to their creeds without relying on the science of logic 
whatsoever. This proves that the science of logic has no presence in the Islamic culture and that 
there is no need for it in any proof of the Islamic ‘aqidah. Secondly, that the logical basis is 
susceptible to error unlike the sensory basis, which with regard to the existence or otherwise of 
things is absolutely infallible; what is susceptible to error should not be a basis for imdn. 

Logic is susceptible to speciosity and its conclusions are susceptible to be incorrect, because 
although it stipulates that the correctness of the premises and the soundness of their stmcture is 
a condition, the fact that it consists of the syllogising of one premise upon another makes the 
correctness of the conclusion dependant upon the correctness of these premises. The 
correctness of these premises is not guaranteed because the conclusion is not directly founded 
on sensation, it is founded on the syllogising of premises, one upon another, and thus the 
correctness of the conclusion is not guaranteed. This is because what occurs in it is that premises 
are syllogised, one upon another: things that can be comprehended upon the like, resulting in the 
same, and things that can be sensorially perceived upon the like, resulting in the same. As for the 
syllogising of comprehensibles upon comprehensibles, it leads to slipping into error and to 
contradictory conclusions, and it leads to drifting into a series of premises and conclusions which 
are rational in theory and by assumption but not with regard to thier existence in reality, so much 
so that in many of those syllogisms, the end results are utter fantasies and absurdities. Thus 
establishing proof through the syllogising of comprehensibles upon comprehensibles is 
susceptible to slipping. For example, logically it is said: the Qur’an is the speech of Allah H§ and 
it is comprised of letters which are arranged and sequenced in existence, and every speech made 
up of letters arranged and sequenced in existence is recent; the conclusion: the Qur’an is recent 
and created. This syllogising of premises has lead to a conclusion which in inaccessible to the 
senses; so the intellect is incapable of inquiring into it (as to its correctness) or judging it. 
Therefore, it is a hypothetical judgement, not a realistic one over and above it being one of the 
issues which the intellect has been prohibited from discussing. This is because a discussion of the 
attributes of Allah fg is a discussion of His Hf essence, and in no way is it permissible to discuss 
the essence of Allah fl. Yet it is possible to reach, via the same logic, a conclusion contradictory 
to this one. Thus it is said: the Qur’an is the speech of Allah §1 and it is one of its attributes, and 
any thing that is an attribute of Allah §jg is eternal; the conclusion: that the Qur’an is eternal and 
not created. Thus contradiction in logic is evident in one and the same proposition. Likewise, in 
many logical propositions that are resultant from the syllogising of comprehensibles upon 



36 


The Error in the Methodology of the Mutakallimin 


comprehensibles, a logician reaches conclusions which are utterly contradictory and utterly 
bizarre. 

As for the syllogising of the sensorially accessible upon the sensorially accessible, if the premises 
can be traced back to the senses and the conclusion can be traced back to the senses, the result 
will be correct, because it is based on the senses in the premises and the conclusion is not solely 
based on the syllogising of propositions. However what occurs is that in arriving at tmths 
reliance is placed on the syllogising of propositions, and the noticing of the senses is restricted to 
what the propositions end with. It may occur that a proposition is imagined to be true to a 
certain reality but in fact it is not. It may also occur that a proposition which is defined with a 
general demarcation will be tme only to certain parts of it, and this truth of certain parts will lead 
to the deceptive conclusion that it applies to all parts. It may also be that in the proposition there 
appears apparent tmth, but in reality it is incorrect, which deceptively means the truth of the 
proposition. It may also be that the conclusion is correct but the premises from which it is 
concluded are false, from which it may be imagined that because the conclusion is correct, so too 
are the premises... and so forth. Thus, it has been said, for example, that the inhabitants of Spain 
are not Muslims, and every land whose inhabitants are not Muslims is not an Islamic Land; the 
conclusion is that Spain is not an Islamic Land. This conclusion is wrong. Its error come from 
the error of the second premise: the statement that every land whose inhabitants are not Muslims 
is not an Islamic Land is false because a land is deemed Islamic if it were ruled by Islam or if the 
majority of its inhabitants are Muslims. This is why the conclusion is wrong; Spain is indeed an 
Islamic Land. As another example, it has been said that America is a country of high economic 
standard, and every country of high economic standard is a revived country. The conclusion is 
that America is a revived country. This conclusion is tme with regards to America, although one 
of the two premises is false: not every country with a high economic standard is revived; a 
revived country is one with a high intellectual standard. Thus, this syllogism, whose conclusion is 
true, deceptively leads one to assume that the premises from which the conclusion was arrived at 
are also correct. It also leads to proposition that each of Kuwait, Qatar and Saudi Arabia is a 
revived country because each has a high economic standard, although the truth is that these are 
not revived countries. Thus, the correctness of the conclusions of all syllogisms is dependent on 
the correctness of the premises. The truth of the premises is not guaranteed because they are 
susceptible to having flaws. 

Therefore, it is erroneous to depend on the logical basis in the establishment of proof. This does 
not mean that the truths reached via logic are false or that the establishment of proof via logic is 
erroneous, but it means that reliance in the establishment of proof on the logical basis is 
erroneous and that taking logic as a basis in the establishment of arguments is erroneous. It is the 
senses that are to be made the basis for proof and evidence. As for logic, it is valid to use it for 
the establishment of the proof of the correctness of a proposition and it would be correct if all 
the premises are true and if they together with the conclusion were traceable back to the senses. 
The correctness of the conclusion comes from its being deduced from the premises, not from 
anything else. Yet, its susceptibility to being erroneous makes it imperative that it is not made a 
basis in the establishment of proof because as a whole, it is an uncertain basis which is 
susceptible to error, although proof by means of some forms of it can be conclusive. It is the 
senses that must be made the basis of proof, because as a whole this is a definite basis regarding 
the existence or otherwise for things; it is completely insusceptible to error. 

Secondly: the Mutakallimin departed from the sensorially accessible; they went beyond it to the 
sensorially inaccessible, and inquired into the supernatural: the essence of Allah H and His 
attributes, into that which the senses cannot perceive, and they connected this with inquiries into 
matters related to the sensorially accessible. They went into excess in drawing analogy of the 
unseen with the apparent, that is, drawing analogy of Allah Hf with man, so they necessitated 



The Islamic Personality Vol.l 


37 


justice, as envisaged by man in this worldly life, upon Allah Hf. They deemed it necessary that 
Allah Hi do that in which there is betterment. Some of them even necessitated upon Allah §g 
that he do that which is the best, because (according to them) Allah H is Wise and He H does 
not do anything except for a purpose or a wisdom; an action without a purpose is meaningless 
and futile; a wise (being) either benefits himself or others, and since Allah §g is too sublime to be 
benefited, He H only acts to benefit others. 

Thus they overstepped into discussions of the sensorially inaccessible and of issues which the 
intellect is incapable of judging, and so they blundered. They missed the point that the sensorially 
accessible is comprehensible and that the essence of Allah H is incomprehensible, so it is not 
possible to draw analogy of one upon the other. They were inattentive to the fact that the Justice 
of Allah H is incomparable to the justice of man, and that it is invalid to apply the laws of this 
world to Allah H, who is the Creator of this world and the one who regulates it according the 
laws he set for it. When we do see that the perspective of man is narrow, he understands matters 
in a given way and that once his perspective widens, his view of justice changes and his 
judgement changes as well; how then do we compare (to ourselves) the lord of the worlds H 
whose knowledge encompasses everything and give His H justice the meaning of justice that we 
ourselves see to be justice? As for betterment and that which is best, it is linked to their view of 
justice; they say about it what they say about justice. It is observed in this regard that man can 
view a given thing as good, but once his perspective widens his view changes. For example, the 
Muslim world today is dor al-kufr having abandoned the rule of Islam; so all Muslims view it as a 
cormpt world and most of them say that it is in need of reform. But the aware see that reform 
means the removal of corruption from the status quo, and this is erroneous: the Muslim world is 
in need of a radical and comprehensive change that removes the rule of kufir and implements the 
mle of Islam; any (mere) reform includes the prolongation of corruption. Thus it is seen how the 
view of man changes towards what is good. How do we then subject Allah H to the judgement 
of man and deem it necessary for Him #g to do what we see as good or better? If we made our 
mind the judge, we would see that Allah H did things which our minds see no good whatsoever 
in; what good is there, for example, in the creation of Iblfs and the shayatin and giving them the 
ability to misguide man; why did Allah H give Iblis respite until the Day of Judgement and let our 
Master Muhammad ft die? Is all this better for people? Why does he H allow removal of the rule 
of Islam from the Earth and enable the dominance of the mle of kufir ; humiliate the Muslims and 
enable the dominance of their kafir enemies? Is this better for His H servants? If we proceeded 
in the enumeration of thousands of acts and judged them by our mind and our understanding of 
the meaning of good and better, we would not find them good. Therefore the comparison of 
Allah H to man is not correct, and nothing is incumbent upon Allah H: 


“He is not questioned about His acts... 


“There is nothing whatsoever like unto Him’ 


tip j Li V 

[TMQ Anbiya’: 23] 
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[TMQ Shiira: 11] 


Indeed, what made the Mutakallimin slip into all this is their methodology of inquiry and their 
comparing Allah H to man. 

Thirdly: The methodology of the Mutakallimin gives the intellect the freedom of inquiry into 
every thing, into the sensorially accessible and the sensorially inaccessible. This inevitably results 
in the intellect inquiring into matters that it is incapable of judging, and inquiring into 
suppositions and imaginations, and establishing evidence to support mere conceptions of things 
that may exist or may not exist. This allows for the possibility of the rejection of things which 
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definitely exist: things of which we were informed by a (source) the truth of whose information 
is definite for us but the intellect does not comprehend them. It also allows for the possibility of 
having imdn in fantasties having no existence, which have been conjured up by the mind. For 
example, the Mutakallirmn discussed the essence of Allah H and his attributes: some of them said 
that an attribute is one and the same as the attribute carrier; others said that the attribute is other 
than the attribute carrier. They said that the knowledge of Allah Hi is the unfolding of the 
Known as it is, and the known changes from one time to another: the leaf of a tree falls after not 
having fallen, and Allah H says, 

“Not a leaf does fall except that He knows of it” [TMQ An’am: 59] 

With the knowledge of Allah H a thing unfolds as it is; thus Allah H knows that a tiling will be 
before it is and He H knows that a thing was when it was and He H knows that a tiling no 
longer is when it no longer is. So how does the knowledge of Allah §g change with the change in 
things? The knowledge that changes with the change of recent things is a recent knowledge and a 
recent thing does not lie in Allah H because that with which the recent is associated is itself 
recent. Others amongst the Mutakallimin replied to this by saying: it is self-evident that our 
knowledge that Zayd will come to us is other than our knowledge that he has indeed come; this 
distinction is due to the renewal of the knowledge; but this is applicable to man because it is he 
whose knowledge is renewed because the source of his knowledge, sensation and 
comprehension, is renewed. But with Allah H there is no distinction between something 
destined that will be, a realised thing that was, an accomplished thing that occurred and a 
predicted thing that will occur. Indeed, information with regards to Him H is of one state. Other 
Mutakallimin replied: Allah #g inherently knows all that was and that will be, all information is 
known by him as the same knowledge, and the difference between what will be and what will 
stem from the change in things not in the knowledge of Allah H. All this discussion deals with 
matters that are sensorially inaccessible, and upon which the intellect cannot judge; so it is not 
allowed for the intellect to inquire into them. But they discussed them and reached these 
conclusions in line with their methodology that gives the intellect the freedom to inquire into 
everything. They imagined things and discussed them. For example, they conceived that the Will 
of Allah H is associated with the action of the servant (man), when the servant willed the action, 
that is, Allah St created the action when the servant was capable and willing, not with the 
servant’s capability and will. 

This subject matter was only conceived and hypothesised by those who inquired into these 
matters; sensorially, it has no reality, but they gave the intellect the freedom of inquiry so they 
inquired into it, formed this conception and deemed it compulsory to believe in it and they 
named it kash [acquisition] and ikhtijar [choice]. Had they restricted the inquiry of the mind into 
the sensorially accessible only, they would have realised that the action so far as the creation of 
all of its materials is concerned, it is only from Allah H, because creation from nothing only 
comes from the Creator. As for the manipulation of these materials and their affect on the 
action, this is from the servant, just like any industry he carries out, like the making of a chair for 
example. Had they restricted the inquiry of the intellect into the sensorially accessible alone, they 
would not have believed in much of the fantasies and theoretical suppositions (they came up 
with). 

Fourthly: The methodology of the Mutakallimin makes the intellect the basis of the entire imdn. 
Consequently, they made the intellect the basis for the Qur’an; they did not make the Qur’an the 
basis for the intellect. They built their interpretation of the Qur’an accordingly on their basis of 
absolute elevadon (of Allah H), the freedom of the will, justice and the doing of that which is 
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better (by Allah Hf) and so on. They made the intellect the arbitrator in the ayat which are 
seemingly contradictory; they made it the ultimate arbitrator between the mutashdbihdt and they 
twisted the interpretation of the ayat which did not agree with the view they opted, so much so 
that interpreting away of texts became a method of theirs - Mu’tayilah , A hi al-Sunnah , and 
Jabrijjah alike. This was because the basis for them were not the ayat but the intellect; the ayat 
would be interpreted to conform to the intellect. Thus, employing the intellect as a basis for the 
Qur’an resulted in error in the inquiry and in the subject matter of the inquiry. Had they 
established the Qur’an as the basis and had they built the intellect upon the Qur’an, they would 
not have slipped into what they slipped into. 

Indeed, the man that the Qur’an is the speech of Allah HI is based on the intellect only, but after 
this iman is established, the Qur’an itself and not the intellect, becomes the basis for the imdn in 
what it contains. Therefore, with regards the ayat that come in the Qur’an, the intellect should 
not judge the truth or otherwise from their meaning. The ayat themselves judge, and the role of 
the intellect in this case is only to understand. The Mutakallimin did not do this; rather, they made 
the intellect the basis for the Qur’an and because of this they interpreted the ayat of the Qur’an 
(to conform to a certain preconceived meaning). 

Fifthly: The Mutakallimin made their antagonism with the philosophers the basis of their inquiry. 
The Mu’tayjlah took from the philosophers and argued against them; Ahl al-Sunnah and the 
Jabriyyah argued against the Mu’tayjlalr, they also took from the philosophers and argued against 
them, whereas the subject matter of the inquiry is Islam, not the antagonism with the 
philosophers or any other group. It is upon them to inquire into the subject matter of Islam, that 
is, to inquire into what the Qur’an brought and what the Hadlth contained and to restrict their 
inquiry to it and to its discussion, irrespective of any person. However they did not do this. They 
converted the conveyance of Islam and the expounding of its ‘aqa’id into debates and polemics; 
they degraded it from a driving force within the heart, from the clarity and the fervour of the 
‘aqidah, to a polemic feature and a rhetorical profession. 

These are the major fallacies of the methodology of the Mutakallimin. One of the consequences 
of this methodology was that the discussion of the Islamic aqidah (creed) transformed from 
being the means of calling to Islam and explaining it for people into a discipline which is taught, 
like the science of syntax or any of the disciplines which were born after the conquests. This was 
in spite of the fact that if it were at all valid to establish a discipline for any of the branches of 
knowledge of Islam, it would be invalid to do this with the Islamic ‘aqidah, because it is itself the 
subject matter of the Da’wah and it is the basis of Islam; it should be conveyed to the people 
exactly as it came in the Qur’an. The method of the Qur’an in conveying it to the people and in 
expounding it to them should be implemented as the method of calling to Islam and explaining 
its thoughts. Therefore, it is imperative that the methodology of the Mutakallimin be abandoned 
and that the methodology of the Qur’an alone be reverted to, namely, basing the Da’wah on the 
fitrah whilst basing it on the intellect within the limits of the sensorially accessible. 
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How the Issue of Al-Qadaa’ wa‘l- Qadar Emerged 

With the exception of the issue of ruler regarding the perpetrator of a kabirah (major sin) over 
which Wasil Ibn Ata’, the head of the Mu’ta^ilah, withdrew from the circle of al-Hasan al-Basrl, 
we can hardly find any issue from the issues of ‘Urn al-Kalam which had not originated from an 
issue that was discussed by the Greek philosophers. The issue of al-qadd’ iva‘l-qadar by this name 
and with the referent which they discussed had been discussed by Greek philosophers, and they 
had differed in it. This issue is referred to as the issue of al-qadd’ wa‘l-qadar and as al-jabr wa‘l- 
ikhtiydr, and as hurriyat al-irddah , all of which have the same referent, namely: The actions that 
man does, is he free to do them or not, or is he compelled? It never occurred to the minds of the 
Muslims - before the translation of the Greek philosophy - to inquire into this subject matter. It 
was the Greek philosophers who inquired into it and differed in it. The Epicureans opined that 
the will is free in choice and that man does all of his actions according to his will and choice, 
without any compulsion. As for the Stoics, they opined that the will is compelled to take the path 
it takes, incapable of departing from it. Man, according to them, does nothing in accordance with 
Inis will; he is compelled to do whatever he does and does not have the ability to make a choice 
to undertake an action or not. 

After the advent of Islam and the infiltration of philosophical thoughts, one of the major issues 
was the attribute of justice with regards to Allah fH. Allah §jg is just; from the proposition of this 
justice follows the issue of punishment and reward, from which arises the issue of the servant’s 
commission of Inis actions, all of which were inquired into, in line with the method of inquiry 
which they adopted in inquring into an issue as well as into all its offshoots, and due to the 
influence of the inquisitions of the philosophers i.e the philosophical thoughts they had studied 
in relation to the topics they were refuting. The most prominent of these was the discussion by 
the Mu’tarjlah, being the original discussion in this matter; the discussions of the other 
Mutakallimin come only as a response to refute the views of the Mu’ta^ilah. Thus the Mu’ta^ilah 
are considered the pioneers in discussing the issue of al-qadd’ wa ‘l-qadar, nay in all the topics of 
‘Ibn al-Kalam. 

The Mu’tajlah’s view of the justice of Allah HI was one of subliming Him H above injustice. 
Regarding the issue of punishment and reward, they took a stance which was consistent with the 
subliming of Allah §g and with his Justice. They postulated that the justice of Allah #g would be 
meaningless without the affirmation of the freedom of the will of man and the affirmation that 
he creates his actions and that he is capable of doing or refraining from doing; thus if he does (an 
action) voluntarily or refrains from doing (it) voluntarily, his punishment or reward will be 
understandable and just. But if Allah HI creates man and compels him to act in a certain way by 
compelling the obedient toward obedience and the disobedient toward disobedience and then 
punishes him and rewards him, this would not be just in the least. Thus they drew analogy 
between the unseen and the seen, comparing Allah HI to man. They subjected the laws of this 
world to Allah "Jg precisely as a group of the Greek philosophers had done. Thus they obligated 
justice upon Allah §g as it was envisaged by man. 

The origin of the discussion is the punishment and reward from Allah Hf for the servant’s action. 
This is the subject matter of the discussion which was given the name ‘al-qadd’ wa‘l-qadad or as 
‘al-jabr iva'l-ikhtiydd or ‘hurriyat al-irddah’ . Their approach to the discussion was that of the Greek 
philosophers: they discussed volition [iradah] and the creation of acts. Regarding the issue of 
volition, they said: we see that the one who wills good is himself good and the one who wills evil 
is evil, the one who wills justice is just and one who wills injustice is unjust. Thus if the Will of 
Allah Hf were associated to all good and evil in the world, good and evil would be willed by Allah 
HI and thus the one who willed would merit the description of good and evil, just and unjust, and 
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this is an impossibility with regard to Allah H. They also said that if Allah H had willed the kufr 
of the kafir and the disobedience of the disobedient, he would not have prohibited them from 
kufr and disobedience, and how can it be thinkable that Allah Hi willed for Abu Lahab that he be 
a kafir and then ordered him to have man and prohibited him from kufr? If any one of the 
creation did this, he certainly would be (deemed) foolish; Exalted is Allah H high above such. 
Further, if the kufr of a kafir and the disobedience of the disobedient were willed by Allah HI, 
they would not be deserving the punishment; their acts actually would be in obedience to his H 
WiU... 

Thus they proceeded with logical propositions, and then they followed this up with textual 
proofs from the Noble Quran, citing the saying of Allah H, 


•ilhdJ LoJii Jjjj 4JJI 

“And Allah does not wish injustice for His Servants” [TMQ Ghafir: 31] 

And His Hf saying, 

iy, f-j jy fjSf fXi jS~ fy \syfi~ IjJIjT Vj dJl J-lA QiJJl 

‘Those who associate partners with Allah will say. ‘IfAllah had willed, we whould not have associated partners 
with Him, nor would ourfathers; nor would we have forbidden aught. ’ Thus did those before them reject... ” 


[TMQ An’am: 148] 


And His Hf saying. 


fyjp jii Ud -1 jjf 


“Say Then Allah's is the conclusive argument; had He Willed, He would certainly have guided you all” [TMQ- 
An’am: 149] 


And 

“Allah intends for you facility; He does not intendfor you difficulty’ 
and His H saying, 


0 y, « 0 -i* * a 


[TMQ Baqarah: 185] 


IjixJl a-slAtJ hfyP 

‘He likes not ingratitude from His Servants” [TMQ-Zumar: 7] 

They manipulated the ayat that contradicted their viewpoint, for example the saying of Allah Hf, 

^byyjfi f ^ ^ Vty* jfid' 

“As to those ivho reject, it is the same to them whether you ivarn them or you do not warn them; they will not 
believe” [TMQ-Baqarah: 6] 


And His H saying. 


sjl ty- 2 jI 


“Allah has set a seal on their hearts and on their hearing; and on their eyes is a veil” 
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[TMQ Baqarah: 7] 


And His M saying. 


“Nay Allah has set the seal on their hearts for their blasphemy ’ 


L&pdf 4JJ1 


[TMQ-Nisa’: 155] 


They concluded from this the opinion that they held and advocated, namely their well-known 
view that man has the freedom of will to do an act or refrain from it. Thus if he acts, it is 
according to his will and if he refrains, it is also according to his will. As for the issue of the 
creation of acts, the Mu’taflah said that the acts of the servants are created by them and are of 
their own doing not of Allah’s Hi; it is in their power to do these acts or refrain from them 
without any intervention of the power of Allah Hi. The proof of this is the difference which man 
feels between the voluntary and the involuntary movement, such as the movement of a person 
who voluntarily moves his hand and the movement of a trembling person, and such as the 
difference between the movement of someone going up a lighthouse and another falling from it. 
Thus the voluntary movement is in the power of man: it is he who creates it; but he has no role 
in the involuntary movement. Also, if man was not the creator of his acts, the taklif (obligation to 
comply with the Shari’a) would certainly be invalidated, since if he was not capable of acting or 
refraining from acting, it would not be rational to ask him to act or to refrain from acting and 
this would not have been the subject of praise, reproach, reward or punishment. Thus, they 
proceeded with the proof of this opinion of theirs via logical propositions, and then they 
annexed to this textual proofs, citing many aydt, like the saying of Allah Hf, 


^4_Ui J-LP iJjk 0 jJLj (OllSsJl 


‘Then woe to those who write the Hook with their own hands, and then say. This is from Allah’ 
Baqarah: 79] 


[TMQ ■ 


And His IS saying, 

“Allah will not change the condition of a people until they change what is within themselves” [TMQ-Ra’d: 11] 
And His Hi saying, 

!<b yf hjA yf 


“Whoever works evil, will be requited accordingly” 

And His Hi saying, 

q ^ y A rAi 

'The Day evey soul shall be requited for what it earned” 

And His Hi saying. 


[TMQ-Nisa’: 123] 


[TMQ Ghafir: 17] 


lAlA> £jyip| hQ 


“He says: ‘O my Lord! Send me back, so that I may work righteousness” 

[TMQ-Mu’minun: 99-100] 

They manipulated the aydt which contradicted this opinion of theirs, like the saying of Allah Hi, 
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“And Allah has created you and your handiwork!” 
And His §1 saying. 


[TMQ-Saafat: 96] 




“Allah is the Creator of all things” [TMQ Zumar: 62] 

They concluded with the opinion which they held regarding the issue of the creation of acts, 
namely the view that man creates his own actions by himself and that he is capable of doing an 
act or refraining from it. In pursuance of the methodology of inquiry of the Mutakallimin in 
discussing the issue as well as its offshoots, one of the offshoots of the issue of the creation of 
acts was the issue of causality. After the Mu’taflah had determined that the acts of man are 
created by him, a question arose from this: what about the acts that result from his action? Are 
they created by him as well? Or are they created by Allah Hi? For example, the pain felt by a 
person who has been hit, the taste that a thing comes to have as a result of the action of man, the 
cutting that occurs from a knife, pleasure, health, lust, heat, cold, humidity, solidity, cowardice, 
courage, hunger, satisfaction, etc. They said that all these are part of the action of man because it 
is man who causes them when he performs his acts. Thus they are ensuing from his act and as a 
result are created by him. 

This is the issue of al-qada’ wa‘l-qadar and the view of the Mu’tagilah regarding it. The essence of it 
is that it is the issue of the volition of the act of the servant and the attributes that occur in things 
as a result of the action of man. The essence of their view is that the servant has free will in all of 
his actions and that it is he who creates his actions and the attributes that occur in things as a 
result of his action. 


This view of the Mu’tayilah provoked the Muslims and it was a view unfamiliar to them; it was a 
impudent view in the prime basis of the deen i.e the ‘aqidah. Thus they refuted it, a group called 
the Jabriyyah emerged; among the most famous of them was al-Jahm ibn Safwan. They said: man 
is compelled and he does not have free will, nor does he have the capability of creating his acts; 
he is just like a feather in the wind or like a piece of wood floating upon waves. Indeed, Allah H 
creates the actions upon the hands of man. They said: if we say that man is the creator of his 
own acts, what follows is the limiting of Allah’s H capability and (the implication) that it does 
not cover all tilings: that the servant is a partner of Allah’s H in the formation of what is in this 
world. A single thing cannot be affected by two capabilities. If the capability of Allah H created 
it, then man has no role in it, and if the capability of man created it then Allah H has no role in 
it. It is impossible that part of it is the result of the capability of Allah H and another part is the 
result of the capability of the servant. Thus Allah H is the Creator of the action of the servant, 
and it is according to His H will that man performs an action. They opined that the acts of the 
servants occur only through Allah’s H capability and that the servant has no influence 
whatsoever in it; man is merely the subject of what Allah H conducts at his hands, he is 
compelled absolutely. He and the inanimates are equals, differing only in appearance. Thus did 
they proceed in the proof of their view, citing aydt of the Quran to support it, like the saying of 


Allah ■ 


4 JJI s-lAj ji OjiLij L3J) 


“Andyou will not, except as Allah Wills. ” 
And His H saying. 


[TMQ-Insan: 30] 
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‘You threw not, when you did threw, hut it was Allah who threw” 


And His §g saying. 


[TMQ-Anfal: 17] 

[TMQ-Qasas: 56] 


j \ j >] 

[TMQ-Saafat: 96] 


‘You do not guide whom you love (O Muhammad), hut Allah guides whom He Wills 
And His H saying, 

“And Allah has created you and your handiwork!” 
and His 16] saying, 

Ai-y ty si' 

“Allah is the Creator of all things” [TMQ Zumar: 62] 

They would interpret away the ^"/indicating the free will of the servant and his creation of acts. 
Accordingly, they said that the attributes of things that result from the action of the servant such 
as pleasure, hunger, courage, cutting and burning etc. are from Allah Hi. 

Ahl ul-Sunnah wa‘l-Jama’ah (also) emerged and addressed themselves to refute the Mu’tafilah. Ahl 
ul-Sunnah said that the acts of the servants are all by the Will and Volition of Allah #g. Will and 
volition, they said, mean the same tiling, namely, an eternal attribute of al-Hayy (the Alive, i.e. 
Allah §§), which dictates the opting for the occurrence of one of two practicables at one specific 
time while the capability is uniform with regard to all. The acts of the servants are according to 
his ruling \hukm\ - when He Hf Wills something He says ‘Be!’ and it is - and His qadiyyah, that is, 
His qada’, which is a denotation of the act plus conditions; Allah fg says, 


“So He completed [qada] them as seven firmaments’ 


[TMQ Fussilat: 12] 

1 A '• 


‘Your Cord has decreed [qada]” [TMQ-Isra’: 23] 

The intent of qada’ here being the subject affected by the qada’ and not an attribute from 
amongst the attributes of Allah #g. The act of the servant is according to the arrangement \taqdrr j 
of Allah H: the characterisation of every created entity with its own specification as regards 
goodness, badness, usefulness, harmfulness and the time and place that contain it, and the 
consequent punishment and reward. The intention here is to affirm the generality of the Will and 
Capability of Allah H because all (things) are created by Allah §g (This dictates the Capability 
and the Will (of Allah) for no compulsion or imposition.) They said: if it is said that according to 
your view a kafir is compelled in his kufr and a fdsiq is compelled in his fisq and thus their 
obligation to have imdn and be obedient would not be valid, our reply is that Allah H wanted 
from them kufr and fisq according to their own volition, thus there is no compulsion; this is just 
as H foreknew their voluntary kufr and fisq , thus the incumbency of the impossible does not 
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follow. About the acts of the servants, they said in response to the Mu’taflah and the Jabriyyah. 
the servants have voluntary acts for which they are rewarded in the case of obedience and are 
punished in the case of disobedience. They explained how they termed it voluntary whilst 
holding that Allah H is the sole creator and effector of acts; thus they said: the creator of the 
action of the servant is Allah H. The capability and will of the servant has a role in certain acts 
such as the movement of striking, but not in others, such as the movement of (involuntary) 
trembling; As for the thought that Allah Hi is the Creator of all tilings and the servant is only an 
acquirer, they clarified this and said: the directing by the servant of his capability and will to the 
act is acquisition \kasb\ and Allah’s affecting the action thereafter is creation. The same 
accomplishment is under the two capabilities but in two different directions. The act is 
accomplished by Allah §g in the direction of effecting and accomplished by the servant in the 
direction of acquisition. In other words, Allah #g has consistently created the act upon the 
capability and willing of the servant but not through the servant’s capability and will; this 
combination is acquisition. They evidenced their view with the same aydt that the Jabrijjah cited 
to prove Allah’s H creation of acts and His control on them, and they evidenced acquisition by 
the servant by the saying of Allah ff, 


\jj\S~ Cc 




“As a reward for what they used to do (of good deeds). ” 
And His Hf saying. 


“Let him who will, believe, and let him ivho will, reject (it) ” 
And His H saying. 


[TMQ-Sajdah: 17] 



[TMQ-Kahf: 29] 



“For It is what it earns, and upon it is what it earns. ” [TMQ-Baqarah: 286] 

They considered themselves as having repudiated the views of the Mu’tayilah and the Jabriyyah. In 
reality their view and that of the Jabriyyah is one and the same. Their notion of acquisition was a 
complete debacle. It is neither in accordance with the intellect since there is no rational proof for 
it, nor is it in accordance with the texts since there is no textual proof for it among the shar’i 
texts. It is no more that a failed attempt to reconcile the views of the Mu’tayilah and the Jabriyyah. 

In summation, the issue of al-qada’ iva'l-qadarvr&'s a major issue amongst the Mutakallimin , and all 
of them focused their inquiry on the act of the servant and the attributes resulting therefrom, 
that is, the attributes which the servant effects in things as result of his actions. Their basis for 
the inquiry was the act of the servant and the attributes which he affects as result of Inis action: is 
it Allah H who created both (the act and the attributes) or it the servant, and does this occur via 
the will of Allah H or via the will of the servant? The cause which gave rise to this inquiry is the 
adoption of the issue of ‘ al-qada’ wa‘l-qadad or ‘al-jabr wa‘l-ik.htiyad or ‘ hurriyat al-iradah from the 
Greek philosophy by the Mu’tayilah , and their discussion of it from a perspective that they 
deemed consistent with the attribute of Justice neccisitated upon Allah H. This led to the 
emergence of the Jabriyyah zn&Ahl ul-Sunnah to refute the views of the Mu’tagilah , which they did 
according to the same precepts and on the same basis. All of them discussed the issue from the 
perspective of the attributes of Allah H not from the perspective of the subject alone. They 
applied the Will of Allah Hf and His Capability to the act of the servant and to the attributes 
which the servant affects in tilings; their subject of inquiry became: are these through the 
capability and will of Allah §g or are they via the capability and will of the servant? 
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Al-qadci’ wa ‘l-qadar is, thus, the acts of the servant and the attributes of things which man effects 
in things as a result of his action. Thus qada’ is the act of the servants and qadar is the attributes 
of things. The fact that the qada’ is the acts of the servants is evident from their discussion and 
divergence with regards to it, that is, their saying that the servant carries out the act through his 
own capability and will, and the saying of those who refuted them that the act is affected by the 
capability and will of Allah Hf, not the capability and will of the servant, and the saying of those 
who refuted both groups that the act of the servant is effected through the creation of the act by 
Allah §g at the time of the capability and will of the servant for the act, not by means of the 
capability and will of the servant. This indicates that the meaning of qada is the acts of the 
servants. The fact the qadar is the attributes effected by the servant in things is evident from their 
discussion and divergence with regards to it: when they discussed what results from the acts of 
the servant, they discussed the attributes that he effects; thus they said: if we add starch to sugar 
and cook the twain, pudding results: is the taste and the colour of pudding of our creation or is it 
of the creation of Allah §g? Is the exiting of the rub upon slaughter, the movement of a stone 
upon pushing, our vision upon opening our eyes, the breakage of a leg upon falling down and it 
health upon healing etc.: are all these of our creation or of the creation of Allah IS? 

This discussion is a discussion of the attributes, a fact also indicated by their divergence 
regarding the resultants. Bishr ibn al-Mu’tamir, the chief of the Mutakallimm of Baghdad, said, 
whatever results from our action is of our own creation. Thus if I opened the eye of a person 
and he saw a thing, then his sighting of the tiling is my action because it is resultant from my 
action. Also the colour of the foodstuffs that we make and their taste and aroma are our actions. 
Similarly, pain, pleasure, health, lust, etc. are all from the action of man. Abu al-Hudhayl al- Allaf, 
one of the prominent Mu’ata^ilah, said, there is a difference between resultants: every thing that 
results from the action of man and whose process is known is from his action; otherwise it is 
not. Thus the pain which results from beating and the ascent of a stone when thrown upwards 
and the descent of it when thrown downwards, and the like are from the action of man. But 
colours, flavours, heat, coldness, humidity, hardness, cowardice, courage, hunger and satisfaction 
are all from the actions of Allah i§. An-Nadham said that what man does is only the movement 
and thus whatever is not a movement is not from his action. Man does not perform movement 
except in himself; he does not perform it in others. Thus if one moved his hand this would be 
his action, but if he threw a stone and it went upwards or downwards, the movement of the 
stone it not from the action of man but from the action of Allah IS, which means that He IS 
made it intrinsic in the stone to move if pushed by someone, and so forth. Thus the formation 
of colours, flavours, odours, pain and pleasure are not from the action of man because they are 
not movements. Thus this divergence with regards to the issue of causality indicates that in 
reality it is the controversy is regarding the attributes of things: are they from the action of man 
or are they from Allah IS ? 

The discussion thus and the controversy in this discussion is indeed in the attributes effected by 
man in things. Thus the discussion carried on one and the same topic and according to the same 
precepts by all of the Mutakallimm. Due to the fact that the discussion on the resultants from 
actions, that is, on the attributes affected in things by man, was branchial, being built on the 
discussion of the acts of the servant; it was marginal in the controversy between the Mu’ta^ilah, 
Ahl ul-Sunnah and the Jabrijyah. The discussion over the act of the servant was predominant 
amongst the Mutakallimm. Debate and discussion were focused on it more than they were on the 
attributes. Since al-qada’ wa‘l-qadar is one name of one referent, albeit a composite of two words 
which are amalgamated, one of them being a subordinate of the other, the discussion of the al- 
qada’ wa ‘l-qadar later on focused more on the acts of the servant than it did on the attributes 
effected by man. The discussion on al-qadci’ wa ‘l-qadar continued and each came to understand it 
in a way different from the others. After the key scholars of the Mu’ta^ilah and the key scholars 
of Ahl ul-Sunnah came with their disciples and their followers; the discussion continued and was 
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renewed in every era. Due to the diminution of the Mu’ta^ilah and the dominance of Ah l ul- 
Sunnah, the debate tilted to the views of Ah l ul-Sunnah. Debaters, who disagreed over al-qadd’ wa‘l- 
qadar, continued to ascribe to it conceived meanings of their own, and to attempt to apply to it 
linguistic or shar’i terminology. Thus some of them said that al-qadd’ wa'l-qadar is one of the 
secrets of Allah that no one knows (its tme meaning); others said that discussing al-qadd’ iva 7- 
qadar was absolutely impermissible because the Messenger prohibited this, evidencing this with 
the hadfth , “If qadar is mentioned, leave it”; others came to differentiate between al-qadd’ and 
al-qadar. They said that al-qadd’ was the general rulings in the general and the al-qadar was the 
specific rulings in the particulars and their details. Others said that al-qadd’ was the planning and 
al-qadar was the execution; according to this view Allah Hi plans the act, that is, He H draws it 
up, produces it design and thus proportions the act with is attributes, and this is al-qadar, He H 
then executes the act and accomplishes it, and this is al-qadd’. Some others said that the meaning 
of qadar is taqdir and the meaning of al-qadd’ is creation. Some considered the two words 
inseparable and said al-qadd’ and al-qadar are two associated matters which are inseparable 
because one of them represents the basis, namely the qadar and the other represents the building, 
namely the qadd\ anyone who seeks to separate them, in doing so seeks to cause the downfall of 
the building. Some others differentiated between them and said that al-qadd’ was one thing and 
al-qadar was another. 

Thus the discussion continued on the issue of al-qadd’ im ‘l-qadar as a specific entity, whether be it 
amongst those who treated them as separate or those who held them to be inseparable. Yet it 
had only one referent for all of them, irrespective of the interpretation of it, namely, the act of 
the servant with regard to its creation: is it created by Allah H or is it created by the servant, or is 
it created by Allah H at the same time the servant performs it? The discussion crystallised and 
focused on this referent and continued according to the same precepts. After this discussion 
began, the issue of al-qadd’ wa'l-qadar came to be classified as a topic of ‘aqfdah (creed). It was 
made as a sixth matter of ‘aqfdah (creed) because it dealt with an issue pertaining to Allah Hf, with 
regard to His H Creation of the acts and His H Creation of the attributes of tilings, irrespective 
of whether the act or the attributes are good or evil. 

It thus becomes evident that al-qadd’ wa‘l-qadar considered as one term referring to one referent, 
or in their own words considered as ‘two concomitant matters’, never existed in the discussions 
of the Muslims except after the emergence of the Mutakallimin. It also becomes evident that 
there are only two viewpoints in this regard, that is, concerning al-qadd’ wa‘l-qadar. first, freedom 
of choice, which is the viewpoint of the Mu’ta^ilah, and second, compulsion, which is the 
viewpoint of the Jabriyyah and Ahl-us-Sunnah, with the difference between them being only is the 
use of different conceptions and words. The Muslims settled on these two views and were 
diverted from the position of the Quran and the Hadfth and what the Sahdbah understood 
from these, to a discussion of a new term: ‘al-qadd’ wa'l-qadar’ or ‘al-jabr im‘l-ikhtiydd or ‘ hurriyat al- 
iradah’ and to a new referent: are the actions created by the servant and according to his will or 
are they created by Allah H and according to His §g will? Are the attributes that man effects in 
things from the action of the servant and his will or are they from Allah Hf ? After the presence 
of this discussion, the issue of al-qadd’ iva‘l-qadar came to be included under the realm of aqeedah 
and was made the sixth matter of ‘aqfdah (creed). 
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Al-Qadr 


The phrase al-qadd’ iva ‘l-qadar which the mutakallimm used as the name for a referrent they 
adopted from the Greek philosophy, had not been used for this meaning before, neither by the 
linguists or by the shar’d. In order to see to what extent to which the linguistic and shar’i meaning 
of al-qadar and al-qadd’ differs from the one given (to these words) by the mutakallimm , we must 
present their meaning as it came in the Arabic language and the shar’i texts. 

The word al-qadar has been given many meanings. Lingusitically it is said, he considered [qadara] 
the matter and assessed [ qaddara ] it; and, he compared one thing to the other and made the (first) 
a measure \miqdar\ of it (the second); and it is said, he set [qadara] the thing qaddratan, meaning he 
prepared it and scheduled it. Qadara'l-amr : he looked at the matter, arranged it and measured it. 
Qadran Allah. His Majesty. Qadar Allahu alayhi/lahu ‘l-amr. He H decreed [qada] and judged. And 
it is said, upon him is the division [qadi] of the provision; and. He made it tight/constricted 
[qaddara] upon his family. Qadara ‘l-rajuh the man thought over his matter in sorting it out and 
arranging it; and in the hadith 

“And if it (the crescent) is concealed from you, then determine [aqdirfi] it,” [Bukhari & Muslim] 
That is, complete 30 days. 

The word qadar came in the Noble Qur’an in many meanings. Allah fH says 

JL? IQs? s s , _£ ✓ . 
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“And the command of Allah is a decree [qadara] detenmned [.maqdura]” 

[TMQ Ahzab: 38] 

That is, it is an irrevocable matter or definitive inescapable decree; and He Hf says: 

aIIp jjJLs| 

“... then straightens [qadara] to him his means of subsistence” [TMQ-Fajr: 16] 

That is, then constricts upon him his means of provision; and He H says: 

jji Ss f>\ Q .p iUJ! l5 1£!u| 


“So the ivater met (and rosej to the extent that had been decreed [qudir]’ 


[TMQ -Qamar: 12] 


that is, it rose to the level Allah "|g had decreed in the lxnvh al-Mahfudh, that is, He Hi wrote it, 
namely, the destruction of the people of Nuh by the flood. He H says: 


“And He measured [qaddara] its sustenance” [TMQ Fussilat: 10] 

That is. He made in therein (the Earth) the growing of the inhabitant's provisions, that is, the 
attribute of growing the provisions. He H says: 
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“He thought and he determined [qaddara]” [TMQ Muddathir: 18] 

That is, he thought of what he would say about the Qur’an and determined in himself what he 
would say and arranged it. He HI says: 

g^'j e jlk- 


‘Who has created and given order and proportion, who has measured [qaddara] and guided” [TMQ-‘A’la: 2-3] 


that is, He Hi created everything and proportioned it, and determined for every living thing the 
way to its well-being and guided it to this and made it known to it the way to achieve this, that is. 
He Hf made in every living thing, man and animal, needs requiring satisfaction and He H guided 
them to the proper satisfaction of their needs. And He Hi says: 




“And between them we had appointed stages of journey in due proportion ” 


[TMQ Saba: 18] 


That is, we made in it easiness in journey and made it safe. He Hi says: 







“Verily, for all things Allah has appointed a due proportion [qadra]” 

That is, a proper proportion and planned timing; and He Hi says: 

“Verily, everything we have created in proportion and measure [qadar]” 
That is, with due estimation \taqdir\ ; and He Hi says: 

‘Fora period [qadar] determined” 

That is, for a determined time; and He Hi says: 


[TMQ-Talaq: 3] 



[TMQ Qamar: 49] 


<Jp 

[TMQ-Mursalat: 22] 




‘We have ordained[qadarna] death amongstyou” [TMQ-Waqi’ah: 60] 

That is, we made the determination of death amongst you with difference and disparity, so your 
lives (ages) differ in being short, medium and long. He Hi says: 


,jLL if* 





‘We only send down thereof in due [qadar] and a known measure” 

That is, with known measure. He Hi says: 


[TMQ-Hijr: 21] 


^ ° < £ , $ 

liSl 
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‘We ascertained [qadarna] that she will be among those who lag behind 


)> 


[TMQ-Hijr: 60] 


That is, Our decree was that she would be of those who lag behind; and He IS says: 


y^y b jdl lS Ip 



“Then you did come here at the time ordained, O Musa” [TMQ-TaHa: 40] 

That is, you came at a specific time I set for that (coming). 

The word qadar came in the Hadtth with the meaning of the Knowledge of Allah Hf and His 
Determination \taqdit\ . It has been narrated from Abu Hurairah that he said, the Messenger of 
Allah IS said. 


(lA jjj H jU L^-l a 


U . it v 


“A woman should not seek divorce of her sister to terminate her page and in order that she be 
married (instead), for hers is what has been ordained [qnddira] for her”, [Bukhari] 

That is, that which Allah IS has ordained in Lawh al-Mahfftdh, that is, that which He IS has 
decreed and knew of; this being of similar meaning is similar to His IS saying: 

tf j J AS J*\ 


.. to the extent that had been decreed [qitdir]” [TMQ-Qamar: 12] 

that is, decreed in the Lawh al-Mahfftdh. It has been narrated from Abu Hurairah 4® from the 
Prophet M that he said. 


Aj 


J H isjJi ASj jASJl ffJj isjJi AS jSf f ^ 







“The nadhr [solemn pledge] will not bring the son of Adam anything that I had not already 
decreed [qadartuh/i] , but the qadar lays it out (the nadhr) for him and I had already decreed it for 
him, by which I extract from the miserly,” [Bukhari] 

That is, the nadhr does not bring son of Adam anything that Allah IS did not already decree and 
record in the Lawh al-Mahfftdh , that is, in His IS knowledge, rather He extracts from the stingy by 
the nadhr. Here, ‘I had decreed it’ means I had decided it and knew of it; and the qadar here is the 
determination \taqdft] of Allah IS and His IS Knowledge. 

Al-Bukhari relates from the way of Abu Hurairah <#» that the Messenger of Allah §g said 
(_$AJl ^_yy cAl :\ JlS l y dJjjjS (_$AJl oJl -t^yy l)LSS ^y^yi 

(1)1 ^lp jji Ji y *I f 4))l tSs.n\ 


“Adam argued with Musa. Musa said: Are you Adam, the one who brought your offspring out of 
]annah’i Adam said: Are you Musa, the one whom Allah chose for His Messages and Speech? Yet 
you blame me for a matter which had been decreed \quddir\ for me before I was born. Thus 
Adam convinced Musa.” [Bukhari] 

That is, it was written for me, meaning, Allah IS knew of it, that is, it was upon the 
determination of Allah’s IS Judgment. 
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Tawus said, I heard Abdullah ibn Umar 4® saying, the Messenger of Allah said: 





“Everything is with qadar, even inability and intelligence, or intelligence and inability,” [Muslim] 

That is, everything is according to the determination \taqdh] of Allah Hi and His H Knowledge, 
that is, He #g has written that in the lunvh al-Mahfudh. 

The phrase ‘the qadar of Allah’ has come in the speech of the Sahabah ^ with the meaning of the 
taqdir of Allah H and His Hf Knowledge. It is narrated from Abdullah ibn ‘Abbas that, “Umar 
ibn al-Khattab 4® left for al-Sham, until he reached Sawgh where he met the leaders of the armies, 
Abu Ubaydah ibn al-Jarrah and his companions who informed him that plague had befallen 
the land of Sham. Ibn ‘Abbas 4® said, Umar ibn al-Khattab 4® said, ‘Call for me the first 
Muhajmn . So they called them, he consulted them and informed them about the plague that that 
befallen Sham, but they differed. Some of them said, you went out for a matter and we do not 
think you should change your mind about it. Some others said that you have with you some 
people and the Companions of the Messenger of Allah §£ and we do not think that you should 
expose them to this plague. Umar said ‘Withdraw from me’. He then said. Call for me the 
Ansar’, so they called them, he consulted them, and they took the path of the Muhajmn, so they 
differed like them. He said: ‘Withdraw from me.’ Then he said, ’Call for me whoever present 
here of the leaders of Quraish who are of the Muhajireen of the Conquest’, so they called them 
and even two men of them did not differ in their opinion to him. They all said, ‘We think that 
you should turn back together with the people who are with you and not expose them to this 
plague.’ Thus Umar announced to the people, ‘I will be riding (back) in the morning, so you do 
the same’. Abu Ubaydah then said, ‘(Are you) fleeing from the qadar of Allah tH ?’ Umar replied, 
‘had someone else said that O Abu Ubaydah; Yes, we are fleeing from the qadar of Allah H to 
the qadar of Allah. What do you think if you had camels and you descended a valley that has two 
slopes (sides), one of them is fertile and the other barren. Is it not true that if you grazed (in) the 
fertile one you would do so with the qadar of Allah H, and if you grazed (in) the barren one you 
would do that with the qadar of Allah H.” The qadar of Allah Hf here means the determination 
and the knowledge of Allah H, that is, if you grazed (in) the fertile you did what Allah #g had 
decreed in the lunvh al-Mahfudh and what He H did know. Similarly if you grazed in the barren 
one you did what Allah H decreed in the lunvh al-Mahfudh and what He H did know. 

It it clear from all this that the word ‘ qadad is a homonym having many meanings, of which 
include determination [taqdit] , knowledge \'ilm\, arrangement \tadbh\ , time \waqi\ , preparation 
[tahdah] and making an attribute. Yet despite these various meanings, qadar did not come in them 
with the meaning that that the servant does the action by compulsion; nor did it come with the 
meaning that it is the collective judgement in the partial matters and the details; nor did it come 
with the meaning that it is one of the secrets of Allah H- Therefore, the word ‘qadar’ has 
linguistic meanings and the Quran used it with these meanings. The Hadlth used it with the 
meanings used in the Quran. There is no difference in the meanings between those used in the 
Quran and those used in the Hadith. These are linguist meanings for a term, so the intellect has a 
no role in that. If there are no shar’i meanings, neither in a verse nor in a hadlth, other than these 
meanings, then it should not be said that a conventional meaning is the shar’i meaning. 

It is clear from all of these meanings that came in the verses that they do not mean the qadar 
over which the mutakallimun differed, and that the purport of the meanings which came in the 
ahadlth is the determination [taqdlr j of Allah H and His H Knowledge, that is. His H writing in 
the lunvh al-Mahfudh, and they have no connection with the subject of al-qada’ im‘l-qadar which 
the mutakallimun brought up for discussion. As for what al-Tabarani reported with a good [hasan] 
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chain from the hadith of Ibn Mas'ud who reported it without mentioning the reference to the 
Messenger of Allah §£ \marftV _]: 





“If the qadar is mentioned leave it” [Tabarani] 

that is, if the Knowledge of Allah IS or His Hi Determination for things are mentioned then do 
not involve (in discussions) about it, because the fact that the determination of a thing is from 
Allah Hg means that He IS recorded them in the l^awh al-Mahfudh, that is. He Hf knew them. The 
fact that Allah H is knowing about them is one of the attributes of Allah IS in which man is 
obligatory. So the meaning of the hadith is that if it was mentioned that Allah IS is the One who 
determined the tilings and He IS knew them, that is, He IS recorded them in the lunvh al- 
Mahfudh , then do not involve yourself in discussing that, rather abstain from that and submit to 
it. 


Similarly, what was reported from Tawus that, 





“I reached some of the Companions of the Messenger of Allah if saying, everything is with 
qadar. ,, [Muslim] 


Its meaning is that (everything) is with the Determination of Allah IS, that is, with knowledge 
from Him IS. Abu Hurairah narrates that the Messenger of Allah if said 


(jil «.IA Uj HJl jdl jSOj loSj las' OIS' cJil jJ Jij % dTjUH 


“...If anything befalls you do not say, ‘had I done (this), it would have been such-and-such, but 
rather say, ‘Allah determined [ qaddara ] and He did what He willed,’”, [Muslim] 

And its meaning is that Allah IS wrote in the lunvh al-Mahfudh, that is. He IS knew. All of these 
matters are related to the attributes of Allah IS, and that He IS knows the things before they 
happen, and they occur with qadar from him IS, that is, with His IS knowledge. All of this has 
nothing to do with the subject of al-qada’wa'l-qadar. 
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Al-Qada’ 


It is said in the (Arabic) language qadd,yaqdi\ qada’an al-shay’, meaning he perfected the thing with 
precision and determination; and it is said he judged [ qada ] between two disputants, meaning he 
mled and decided between them; al-‘amru amdahu: the matter, he ex ecu ted/accomplished it. The 
word al-qadd’ has come in the ay at of the Qur’an in numerous places. Allah H says: 

s/L * s' ' a -7 * ft s' 

4J LclS (pd 

‘When He decrees [qada] a matter, He only says to it: ‘Be!’ and it is” 

[TMQ Baqarah: 117] 

That is, when He H decides a matter it comes into existence without any hesitation or delay; and 
He Hi said: 


^ y]b ]y> iff 


‘He it is who has created you from clay, and then has decreed [qada] a tertn for you)” [TMQ-An’am: 2] 

That is. He Hi has made for this creation which He H created from clay a lifespan \ajdl\ between 
its coming to being and its termination. He H said: 

fei y\ djuj 

“Andyour Lord has decreed [qada] that you ivorship none but Him” 

[TMQ-Isra’: 23] 

That is. He H commanded a definitive command that you should not worship anyone other 
than Him H; and He H said: 


jj-i OjSsj j! I y»\ aJ jijj a 1)I ^^23 lij Ujf 

“It is not for a believer, man or women, when Allah and His Messenger have decreed [qada] a matter that they 
should have an option in their decision ” 

[TMQ-Ahzab: 36] 

That is. He H ordered with an order and judged with a judgement; and he Hf said: 


A'filf [If fifo.asp 

“Then He completed andfinished [qada]firom their creation (as) seven heavens” 

[TMQ Fussilat: 12] 

That is, then he made the heaven with the judgement/condition \ihkdm\ with regards to its 
nature that it be seven heavens. He H said: 


l)D \y>\ aJJI A * j 

‘But (you met) that Allah might accomplish [yaqdi] a matter already ordained” 

[TMQ-Anfal: 42] 

That is, that He H may accomplish a matter which necessarily had to be done; and He H said: 
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“And the matter has (already) been decided [qudiya]” [TMQ Baqarah: 210] 

That is. He Hf completed the matter, namely, the matter of their destruction and annihilation, 
and He H has brought it to an end; and He HI said: 

A 


‘That a term appointed be fulfilled [yuqda]” 


[TMQ An’am: 60] 


That is, that the ajdl which He Hf has designated for resurrecting the dead and for the accounting 
of their deeds be completed. He Kg said: 


y* 


VI 
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“Say: Ifwh atye would see hastened were in my power, the matter would be settled [qudiya] at once between me 
and you” [TMQ-An’am: 58] 

That is, the matter would have been finished and I would have destroyed you instantly; and He 
§1 said: 



“And it is matter decreed [maqdiyya]” [TMQ Maryam: 21] 

that is, it was a matter decided by Allah Hf and a judgment which had already been decied, that is, 
an action which will occur by compulsion regardless of what you desire because it is from the 
qada’ [decree] of Allah H. He Hf said: 


UiA £l5j j p OlS'l 


‘This is with your Lord a Decree which must be accomplished [batman maqdiyya]” 

[TMQ Maryam: 71] 

Al-Hatm is a verbal noun. He 16] made it an inevitable matter when He #g obligated it and when 
He H] decreed by it, that is, their passing over it (the Fire) is obligated upon; He #g obliged such 
upon himself and judged by it. 

Therefore the word qada’ is a homonym having many meanings, including: he made the tiling 
with precision; he executed the matter and made the thing; he ordered with an order and he 
completed the matter; he made the existence of a matter inevitable and he settled the matter; he 
finished the matter and he ruled upon it; and he gave a definite matter. 

Despite the multiplicity of meanings none of them meant that al-qada’ is the judgement of Allah 
16] on the kulliyat (general matters) only, just as it did not come that al-qadar is Allah's #g 
judgement on the jufiyat (specific details). Therefore, the word qada has linguistic meanings 
which the Qur’an used and there is no disagreement here about the meanings that have come. 
These meanings are linguistic; the mind has nothing to do with them. If ‘ al-qada has a shar’i 
meaning then this meaning must have come in a hadith or ayah for it to be said that this meaning 
is a shar’i meaning, yet no other meanings than these have come. Therefore the purport of ‘al- 
qada” that has come in the ayat is not the subject of al-qada’ wa‘l-qadar over which the 
Mutakallimun differed. These verses have nothing to do with the inquiry of al-qada’ wa‘l-qadar just 
as the ayat and ahadith which contain the meaning of al-qadar have nothing to do with the study 
of al-qada’ wa‘l-qadar. These ayat and ahadith speak of the attributes of Allah #g and the actions of 
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Allah Hi but al-qada’ wa‘l-qadar inquires into the action of the servant. The inquriy of these ayat is 
shar’i and their meanings are linguistic but the inquiry of al-qada’ im ‘l-qadar with the mutakallimun 
was rational. These ayat and ahadfth are explained by their linguistic or shar’i meaning, whilst the 
inquiry of al-qada’ wa ‘l-qadar is a technical \istildhi\ meaning given by the Mutakallimun. 
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Al-Qada’ wa‘l-Qadar 


A-l-qadd’ wa ‘l-qadar, with this name, that is, by connecting two words together for one meaning, 
has a specific referent; that is, al-qada’ linked to al-qadar, by making them two concomitant 
matters whereby one is not separable from the other, and they have a meaning that is exclusive 
to them. It is not correct to include in it other than this meaning which has not been used by the 
Sahabah or the Tabi’een. By studying the shar’i and linguistic texts and studying the sayings of the 
Sahabah, Tabi’een and those who came after them from the L llama’, it is apparent that the terms al- 
qada’ wa ‘l-qadar together, have not been used with a specific technical \istildh/\ meaning by any of 
the Sahabah or Tabi’een, nor have they come together with a specific technical meaning in the 
Qur’an or the hi adith\ though they have come together in their linguistic meaning in what al- 
Bazzar reported from the hadith of Jabir with a hasan chain on the authority of the Prophet M that 
he said: 

J * C ^ " £ _.tfV 
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“Most of my Ummah die after the qadb’ of Allaah and his qadar with the souls [ dnfiis \.” 

Therefore this terminological meaning which alludes to this name is not found except from the 
Mutakallimun , after the first century had passed and after the translation of the Greek philosophy. 
It did not exist in the time of the Sahabah nor was there any dispute or discussion of those two 
terms as one name for a specific technical meaning. 


Throughout the era of the Sahabah the Muslims did not know of ‘ al-qada ’ wa ‘l-qadar’ though the 
word qada’ had come on its own and the word qadar had come on its own in the ahadith just as 
the two had come together in the aforementioned hadith of Jabir, but in all of these cases they 
had come in the linguistic meaning. They have not come in the technical meaning. The word 
qada’ has come in the hadith of al-qunut. Al-Hasan said, the Messenger of Allah §§ taught me 
words I say in the qunut of the witr, then he mentioned the du’a of quant, of which is. 


dJjj ■ ~ ■ -^!d_L*j -yp d diyyAJl <3 oldl5^ jjJLdj ^1 


“...and save me from what You have decreed, for You are the one Who Decrees and you are not 
decreed upon,” 

[Reported by al-Darimi, Narrated by al-Hasan ibn All] 

Its meaning is, protect me from the evil of what you have judged, for you judge what you wish 
and no one judges over you. The word qadar has come in the hadith of Jibrll in some of its 
narrations: He if said, 

{.-••op’j ?Ja oipj■ ■ •} 


“And to believe in al-qadar, the good and the bad thereof’, 

[Reported by Muslim, Narrated by Umar ibn al-Khattab] 

And in his if saying 

Uj Js\ jSi °Js jixJj laSj las' 5 IS' jj jii % dJdUH Olj .. 
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“...If anything befalls you do not say, ‘had I done (this), it would have been such-and-such, but 
rather say, ‘Allah determined \qaddara\ and He did what He willed,”’[Reported by Muslim, Narrated by 
Abu Hurairah] 

The meaning of the word qadar in these two ahadith is the Determination \taqdir\ and Knowledge 
of Allah HI, that is, that you should believe that the things have been written by Allah H in the 
Eawh al-Mahfudh and He H knows of them before they come into existence, whether they be 
good or bad; and say Allah H has written this in the Eawh al-Mahfudh and he Hf knew it before it 
came into being and he H did what he wished. The word al-qada’ in the meaning which it came 
in this hadfth or anywhere else it came was not disputed by the Muslims; they did not have 
discussions with regards to its wording or its import. 

As for the word qadar in the meaning mentioned in those two ahadith, the Muslims, before the 
presence of Greek philosophy, did not disagree about it or have discussions with regards to its 
wording or import. But after the presence of the Greek philosophy amongst the Muslims, a 
group from Kufa arose and said: there is no qadar, that is, there is no one who (predetermines 
and everything occurs without any previous determination; they were called the Qadariyyah and 
they are the ones who deny the qadar and say that Allah Hf created the fundamentals of things 
and then left them, so He H does not have knowledge of their particulars \jufiydt\. This is 
contrary to what has come in the clear text of the Qur’an which states that Allah H is the 
Creator of all things, small or big, fundamental or branchial, and that He H determined 
everything before its existence, that is, He H wrote it in the Lamb al-Mahfudh, that is, He H knew 
it before it came to be. He H said: 



‘He created all things and He is the All-Knower of everything 


And 


[TMQ-An’am: 101] 


iZ / o , •£ 99 . s s $ , > 9 , 00 ' X, 


“And He knows whatever there is in the Earth and in the sea: not a leaf falls, hut He knows it. There is not a 
grain in the darkness of the Earth nor anythingfresh or dry, but is written in a Clear Kecord. ” [TMQ-An’am: 59] 

However, this disagreement and discussion is only with respect to the ‘ qadar of Allah’ in terms of 
His H Knowledge. So the Qadariyyah claimed that Allah H knows the fundamentals of things but 
not their partial aspects, whilst Islam states that Allah H knows the fundamentals of things as 
well as their partial aspects. Thus, the discussion with respect to the qadar of Allah HI, that is. His 
Knowledge, is about the subject of Allah's Knowledge. It is a subject different to that of al-qada’ 
wa‘l-qadar. It is a different discussion, separate from the discussion of al-qada’ wa‘l-qadar. Its reality 
that took place is the same, that is, it is a different subject to that of al-qada’ wa‘l-qadar. 

Thus, it is plainly apparent that the words al-qada’ and al-qadarhzve. each come on their own with 
each having a specific meaning. They do not have any relation with the study of al-qada’ wa‘l- 
qadar. In other words, the word al-qada’ in all its linguistic and shar’i meanings that have come 
from the Legislator, and the word al-qadar in all its linguistic and shar’i meanings that have come 
from the Legislator, have no relation to any of these terms, whether mentioned alone or 
together, in the discussion of al-qada’ wa‘/-qadar. They are confined with regards to their meaning, 
to that what they come with from the linguistic and shar'i meanings. 
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The aydt which have come in demonstrating the Knowledge of Allah §f are the ones that indicate 
the all-encompassing nature of Allah's H Knowledge with regards to all things, thus His H 
saying: 


\jyfi 4JJI dJJi jl L »\fij 


Jv 5 ^ 


• 1 


“No calamity befalls on the Earth or in yourselves but is inscribed in a Book, before We bring it into existence. 
Indeed, that, upon Allah, is easy” 

[TMQ-Hadld: 22] 


And His 


saying. 


OjLjij 1 ill Jp$ ifyj* ji ii)l Cif U VI jl jl} 


“JAy: Nothing shall ever happen to us except what Allah has ordained for us. He is ourMawla. ’ Then in Allah 
let the believers put their trust” 

[TMQ Tawba: 51] 


And His 


saying. 


ij yy (3 VI Vj sLUS Vj (jlsjSn (3 Vj oljUAJl (3 up 4 -3*5 V) 


‘Escapes not from His Knowledge even the weight of an atom, in the Heavens or in the Earth, or less than that, 
or greater, but it is in a Clear Book ” 

[TMQ Saba: 3] 


And His Hi saying, 

^ pSiLyf uJi ^ ^‘ij aA 4^*45 f f i (4^*55 (_£jJi 3*3^ 


'7/ ir He, Who takes your souls by night, and (Who) has knowledge of all that you have done by day, then He 
raises (wakes) you up again that a tern appointed be fulfilled, then unto Him will be your return. Then He will 
inform you what you used to do ” [TMQ An’am: 60] 


These verses were revealed to the Messenger H and they were memorised and understood by the 
Sahabah , it did not occur to them to discuss al-qada’ wa‘l-qadar. Furthermore, the wording, 
understanding and indication of these verses states that they are a clarification about the 
Knowledge of Allah H and have no relation to the study of al-qada’ wa‘l-qadar. Similarly the ayah. 


iJlAi aJJl -Up (y> (fi* °fs ii-UP (y a -iA \fifid 3UA 1 g o\f aJJI -Up (y 4-A \f fid aU-A- 1 g ■ 

IjlijjA- dyfiEd O^^lAvj V £>i)l jVyA 


“And if some good reaches them, they say, This is from Allah ’, but if some evil befalls them, they say, This is 
from you’. Say: All things are from Allah’; so what is wrong with these people that they fail to understand any 
ivord?’ 

[TMQ-Nisa’: 78] 

It has nothing to do with the discussion of al-qada’ wa‘l-qadar because it is a refutation of the 
kuffdr who differentiated between bad and good. Thus, they made bad to come from the 
Messenger §f and good from Allah H- So Allah Hf refuted them by declaring that everything is 
from Allah §g. The discussion is not about the good that a human being does and the evil that he 
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pursues; rather the discussion is about fighting and death. The ayah itself and that what precedes 
it clarifies this: 


% j£\ fc} i^\j J^-t Jl SfjJ jlsSJl Hip < 14 ^ £ l3j 

aJJI wLp 0wL-3u^ JJj pSjJj L4j 1 Oj-iilfij 

L* 0^ j ^ (jL^i 4_Ul wllP .lijJLP oJjb IjJ IjJj AilC*» .A.-y^J O^J 

''~h6 *'** ‘bJb ^iSj iil-ilGjIJ Ar* viXbGI L»j aJJl XJ-jLGI 

11 a4- ^ y : ie- Lii fffi (^y*3 Gbl jJij J 


‘They say: Oar Lord! Why have you ordainedfor us fighting? Would that you have granted us respite for a short 
period?’ Say: ‘Short is the enjoyment of this world. The Hereafter is far) betterfor him who fears Allah, and you 
shall not be dealt with unjustly in the least. Wheresoever you may be, death will overtake you even if you are in 
fortresses built up strong and high! And if some good reaches them, they say, This is from Allah, ’ but if some evil 
befalls them, they say, This is from you. ’ Say: All things are from Allah ’, so what is wrong with these people 
that they fail to understand any word? Whatever of good reaches you, is from Allah, but whatever of evil befalls 
you, is from yourself. And We have sent you (O Muhammad) as a Messenger to mankind, and Allah is 
sufficient as Witness. He who obeys the Messenger, has indeed obeyed Allah, but he who turns away, then we have 
not sent you as a watcher over them. ” 

[TMQ-Nisa’: 77-80] 

So the subject is what befalls them and not what they are doing. Thus it has nothing to do with 
the study of al-qada wa ‘l-qadar. 

Therefore, all that has been mentioned above has nothing to do with the study of al-qada’ wa‘l- 
qadar, they do not come under its meaning and have no relation whatsoever with what has been 
mentioned above. Rather, al-qada’ wa‘l-qadar as a meaning has come from Greek philosophy 
which was transmitted by the Mu'tag)lah who gave an opinion with regards to it. Ahl al-Sunnah 
and the Jabriyyah refuted them and Ahl al-Sunnah (also) made a refutation of the Jabriyyah. The 
discussion was confined to the same meaning and preceded upon the same premise. Thus the 
issue is a meaning/sense that came from Greek philosophy and it came to the fore in the debate 
which used to take place between the Muslims and the kuffar who used to be armed with the 
Greek philosophy. It is a meaning which has a relevance to the ‘aqidah (creed), thus what is 
desired is to give Islam's opinion regarding this meaning. The Mu'tag)la h gave an opinion and the 
Jabriyyah refuted them and gave another opinion. Ahl al-Sunnah refuted all of them and gave an 
opinion, and said about it that it is a third opinion which has come out from the two opinions 
and they described it as ‘the pure milk, sweet to drink, that comes out from between excrement 
and blood’. 


Therefore, the subject of discussion, which came from the Greek philosophy, became known, 
and since it is related to the ‘aqidah (creed), the Muslim must be clear as to what his belief is 
regarding this subject. The Muslims did actually state their opinion and three schools of thought 
arose. Thus it is not allowed to refer the issue of al-qada’ wa‘l-qadar to what has come of the 
meaning of al-qada’ or al-qadar ; linguistically and in the Shari’ah, nor is it allowed to imagine or 
conceive for al-qada’ or ‘al-qadar any meaning from mere supposition, conception or imagination, 
and to say, for example, that al-qada’ is the universal judgement on only the universals and al- 
qadar is the universal judgement on the partial aspects and its details, or to say that al-qadar is the 
eternal plan for things and al-qada’ is the execution and creation according to that 
predetermination and plan. Indeed, this is not allowed because this is mere imagination, 
assumption and a failed attempt of applying certain linguistic and shar’i expressions because they 



60 


A-l-Qada WalQadar 


do not apply to it, they rather indicate general meanings; . It would then be an arbitrary action to 
restrict the two words to these specific meanings without evidence. 

Similarly, it is not allowed to claim al-qada’ wa‘l-qadar is a secret from amongst the secrets of Allah 
H and that we have been forbidden to discuss it, because there is no shar’i text to say that it is 
one of the secrets of Allah H, not to mention the fact that the subject matter is sensorially 
perceivable, for which an opinion must be given, so how can it be said that it cannot to be 
studied?! In addition to the fact that it is a rational inquiry and a subject which relates to matters 
that are studied by the intellect as a reality that is sensorially-perceivable; and since it relates to 
the man in Allah fg. Thus, al-qada’ wa‘l-qadar ; in the meaning placed as the subject matter and 
which became part of the ‘aqidah (creed) must be studied. 

The question of al-qada’ n>a‘l-qadar, or in other words, the issue of al-qada’ wa‘l-qadar ; is the actions 
of the servants and the attributes of things. This is because the issue mentioned is the actions of 
the servant and what arises from these actions, that is, the attributes brought about by the 
servant in things: are they the creation of Allah §| ? Is He §g the one who has created them and 
brought them into being? Or is it the servant? Is the servant the one who created them and 
brought them into being? The Mu'tafilah , all of them, said that the servant is the one who creates 
his own actions: he is the one who creates the action and brings it into being. They differed 
about the attributes. Some of them said that the servant is the one who creates all of the 
attributes that are caused by man and he is the one who brings them into existence. Others 
differentiated between the attributes. Some of these made them as being created in things by the 
servant and brought into existence by him and part of them made them as being created in 
things by Allah Hf and brought into existence by Him. As for the Jabrijyah, they said that Allah §g 
creates all the actions of man as well as all the attributes caused by man in things. He is the one 
who brings them into existence; the servant has nothing to do with the creation and formation 
of the action or in causing the attribute in the thing. Ahl us-Sunnah said that the actions of the 
servant and the attributes caused in things by the servant are created by Allah H. But they said 
that Allah W> creates them while the servant performs the action and the servant causes the 
attribute. So Allah fg creates them when the servant has the ability and will and not by Inis own 
§g ability and will. 

This is the issue - the issue of al-qada’ iva'l-qadar— and this is a summary of the opinions that have 
been opined about it. Anyone who scrutinises these views must know the basis on which the 
discussion has been built such that the discussion is on a common basis. Thus the outcome will 
be as required by the basis of the discussion and it will not be an incorrect one. The basis of the 
discussion in al-qada’ ipa‘/-qadaris not the action of the servant in terms of whether he created the 
action or Allah #g created it, nor is it the will of Allah §| in that His §g will is conditional on the 
action of the servant so it must exist with this will, nor is it the Knowledge of Allah H§ in terms 
of Him HI knowing that the servant will do such and such an action or that His §§ Knowledge 
encompasses the servant, or that this action of the servant is written in the lunvh al-Mahfiildh so he 
must act according to what has been written. Indeed, the basis of the discussion is definitely 
none of these things, because they have no relation to the subject from the perspective of reward 
and punishment; they are related to the question from the perspective of formation from 
nothing, the connection of the will to all possibilities, the all-encompassing Knowledge of all 
things and the lunvh al-Mahfildh. This is quite different from the subject of the reward and 
punishment for an acfion.The topic of discussion on whose basis the question of al-qada’ wa'l- 
qadar is built is the issue of reward and punishment for an action, that is, is man obliged to 
perform an action, good or evil, or does he have a choice? And, does man have the choice to 
perform an action, or does he have no choice? The person who scrutinises the actions of the 
servants sees that man lives within two spheres: one which he dominates, the sphere that is 
present within the region of Inis conduct, and within which his actions happen absolutely by his 
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choice; the other (sphere) dominates him; he exists within its domain, and the actions that occur 
within it, whether they originate from him or fall upon him, occur without his choice. 

Thus, the actions that fall within the sphere that dominates man, man has no choice in them or 
in their existence; they are of two types: a type which is a requirement of the laws of the universe, 
and a type not necessitated by the universal laws, even though all the things (that occur) may not 
emanate from these laws. As for the actions necessitated by the laws of the universe, man 
submits to them totally; he acts according to them as a matter of compulsion, because he moves 
with the Universe and Life, which are subjected to a specific regulation, which does not change. 
Subsequently, man's actions in this sphere occur without his will, he is forced in these actions 
and has no choice. He came to this life without his will and he will leave it without his will; he 
cannot fly merely by the use of his own body, nor can he walk in his natural form on water, nor 
choose for himself the colour of his eyes, the shape of his head or the size of his body. Indeed, it 
was Allah Hf who created all of this without any influence or relation from the created man, 
because Allah Hi created the laws of the Universe, made them regulate the universe and made the 
universe act according to them without having the ability to change. As for the second type, they 
are actions which happen beyond man's control, which he cannot avoid and which are not 
related to the laws of the universe; they are the actions which occur either unintentionally 
through him or upon him and which he cannot avoid, such as if someone falls on a person and 
thus kills him, or if someone shoots at a bird and unintentionally hits a person and kills him, or if 
a car, train or plane should crash, without any possibility to avoid the incidents, and as a result 
the passengers die. All these examples are actions which occurred from a man or upon him - 
though they are bound by the laws of the universe - they happened without his will and outside 
his ability to control them, and they are within the sphere that dominates man. 

All the actions which occur within the sphere that dominates man are termed qadd, because Allah 
Hf alone has decreed them, and has not given the servant the freedom of will in such actions; he 
has no choice with regards to them. Therefore man is not reckoned on these actions, whether, 
with respect to man, there is benefit or harm in them or like or dislike, that is, regardless of 
whether they are, according to man, good or bad; Allah H alone knows the good and bad in 
these actions, because man has no influence on them; he does not know them or how they are 
brought into existence, and he is absolutely unable to avoid and bring them about. Therefore 
there is no reward or punishment for them. Thus this is qadd’, and it is therefore said that the 
action happened by qadd’. It is upon man to have man in this qadd’ and that this qadd’ is from 
Allah H, the Glorified and Exalted. 

As for the actions that occur in the sphere that man dominates, it is the sphere in which he 
proceeds with choice according to the system he chooses, whether it is the Shari’ah of Allah H 
or any other. This sphere is the one in which actions carried out by man or involving him occur 
by his will. Thus he walks, eats, drinks and travels anytime he likes; likewise he refrains from 
doing any of these things whenever he likes; he also burns with fire and cuts with a knife when 
he chooses, and he satisfies Inis instincts of procreation, ownership and hunger as he likes. All 
this he performs or abstains from, by his choice. Therefore, man is accountable on actions which 
occur within this sphere. Thus, he is rewarded for the action deserving reward and is punished 
for the action deserving punishment. These actions have nothing to do with qadd’ nor does it 
have anything to do with them because man is the one who undertook them with his own will 
and choice. Therefore, actions of choice do not come under , 


As for al-qadar ; it relates to the actions, whether they occur in the sphere which man dominates 
or in the sphere which dominates him, which occur from or on things through the matter of the 
universe, man and life, and cause an effect, that is, something results from the action; so this 
mechanism that man causes in things in terms of attributes, is it created by man or by Allah fg 
just as He H has created the things themself. The one who scrutinises this issue will find that 
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these matters which are caused in tilings are from the attributes of the things, not from the 
action of man, as evidenced by the fact that man is not able to form them (i.e these effects) 
except in the things which possess the (relevant) attribute amongst its attributes. As for the 
things which do not have the (relevant) attribute amongst their attributes, man is not able to 
cause in them what he wants. Therefore these matters are not from the actions of man but from 
the attributes of the things. 

Thus, Allah Hf has created the things and set \qaddara\ in them attributes in a manner that 
nothing else is possible to come from them except what He has set in them, such as setting in 
the date pit (the attribute) of growing date palm from it and not apple, and such the human 
sperm to result in humans not any other animal. Allah !K has created specific attributes in things, 
for example, He created in fire the attribute of burning, in wood the attribute of catching fire, 
and in the knife the attribute of cutting. He H made the attributes an essential and perpetual part 
of the objects in accordance with the Laws of the Universe. When it appears that the attributes 
are no longer present, it means Allah IK has stripped them off, and such an event would be 
unusual; it only happens to the prophets as a miracle for them. Likewise, in the manner that 
Allah Hf created attributes for the objects. He IK created in man instincts and organic needs and, 
as He H§ created attributes in objects. He HI created in the instincts and organic needs specific 
attributes. Hence, in the procreational instinct Allah H created the sexual inclination, and in the 
organic needs He IK created the attribute of hunger. He made these attributes adhere to them 
according to the laws of the universe. The particular attributes that Allah the Exlated has created 
in objects, instincts and organic needs are called al-qadar, because Allah f| alone created the 
things, instincts and organic needs and determined in them their attributes. Thus when the sexual 
desire occurs in man, when he sees upon opening Inis eyes and when the stone goes up when 
thrown upwards and down when thrown downward, all of this is not by man’s action, rather it is 
by the action of Allah IK; meaning that it is from the nature of the things to be so, that is, Allah 
IK created them and created particular attributes in them, thus they (the attributes) are from 
Allah §g and are not from man; man has nothing to do with them, nor can he effect them in any 
way. This is al-qadar, and it is thus said that al-qadar in the subject of al-qada’ wa'l-qadar is the 
attributes of the tilings which man causes in them. It is upon man to have man in that the one 
who determined the attributes in these things is Allah #g. 

Hence al-qada’ iva‘l-qadar are the actions which occur in the sphere that dominates man, 
irrespective of whether they are a requirement of the Laws of the Universe or not, or if they 
emanate from him or fall upon him, and the attributes which results in the objects. The meaning 
of man in al-qada’ wa'l-qadar, both the good and the bad thereof being from Allah §g, is (having) 
imdn in that the actions which occur from him or upon him against his will, and he has no power 
to drive them away, and the attributes which man causes in the object are from Allah #g and are 
not from the servant, nor does he have anything to do with them. Thus the actions with regards 
to which man has a choice are excluded from the subject of al-qada’ wa'l-qadar, because these 
actions occur from man or upon him by his choice, and because when Allah IK created man and 
created the attributes in the objects and in the instincts and the organic needs, and created in 
man the distinguishing intellect, He IK gave him the choice to carry out the action, or abstain 
from it, and He IK did not oblige him to do or not do it. Nor did He IK make in the attributes of 
things, or in the instincts and organic needs anything that obliges man to do or not to do the 
action. Therefore man has the choice to carry out the action or abstain from it by way of the 
distinguishing mind that Allah IK bestowed him with, and He IK made the (sound) intellect the 
criteria of the accountably. Therefore He IK set for man reward for doing good, because his 
mind chose to carry out the orders of Allah IK and abstain from his IK prohibitions, and He IK 
also set for him punishment for doing bad, because his mind chose to disobey the the orders of 
Allah IK and commit what He IK had prohibited. So his accounting on such actions is tme and 
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just, because man has the choice to carry out the actions and is not compelled to do so; and al- 
qada’ wa ‘l-qadar has nothing to do with this matter, it is a question of the man himself doing his 
action by choice. Therefore man is accountable for what he earns, 



“Every soul is a pledge for what it earns, 


[TMQ Muddathir: 38] 
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Guidance and Misguidance 


Hilda [guidance] linguistically means integrity of conduct [rashad\ and showing the way \dalalah\ . It 
is said, ‘he guided him to the deed, meaning he led him to guidance; ‘I showed him the way and 
the home’ [meaning to inform him]. Abberance [Dhald/\ is the opposite of consciousness \rashad\. 
Hiddyah, in its shar’i meaning, is to be guided to Islam and to have man in it; dhalal, in its shar’i 
meaning, is the deviation from Islam, as in the saying of the Prophet ft, 

[ fs- jd»l SfA Si aJj! 


“My Ummah will not gather on a dhalalah ,” [Ahmad] 

Allah has made the Jannah for those who have the hiddyah and the Ndr (fire) for those who are on 
error [dhalal |, that is, Allah H will reward the one who attained the hiddyah and punish the one 
who is on error \dhaldl\. The connecting of reward or punishment to huda and dhalal indicates that 
huda and dhalal are from the actions of man and are not from Allah H. If they were from Allah 
§1 He H would not rewarded people for having hiddyah and punish them for being on the dalal, 
because this would be oppression on the part of Allah Hf, since when he fl punishes someone 
whom He §| has caused to go astray, He has done injustice to him. Allah is Exalted High above 
such. He W> says. 


“Andyour Lord is not unjust to the slaves” 

And 


[TMQ Fussilat: 46] 




“And I am not unjust to the slaves” [TMQ Qaf: 29] 

However, there are ay at which indicate that hiddyah and dhalal should be imputed to Allah f|. So 
it is understood from them that hiddyah and dhalal do not emanate from the servant but are from 
Allah §|. There are other verses which indicate that hiddyah, dhalal and idhlal [causing someone to 
go astray] are to be ascribed to the servant. From them it is understood that hiddyah and dalal are 
from the servant. These, and other verses, should be understood from a legislative 
understanding, meaning, that their legislative reality, for which they were legislated, should be 
understood. It is apparent, then, that the attribution of guidance and misguidance to Allah H has 
a meaning other than the meaning of attributing guidance and misguidance to the servant. Each 
one is focused on an angle different from the angle on which the other is focused. In this 
manner the legislative meaning becomes most evident. 


Indeed, the verses which attribute misguidance and guidance to Allah f| are explicit in that it is 
Allah f| who guides and it is He fl Who causes someone to go astray. He Hi says. 


fj* aJ] fdf, 4^1 (1)] ( [Jj| 


“Say: ‘Verily, Allah sends astray whom He wills and guides unto Himself those who turn to Him in 
repentance’” [TMQ-Ra’d: 27] 

And, 





The Islamic Personality Vol.l 


65 


“Verily, Allah sends astray whom He wills, and guides whom He wills’ 
And He H says, 


“So Allah sends astray whom He ivills and guides whom He wills’ 

And, 


“But He sends astray whom He ivills and guides who He wills. ’ 

And, 


[TMQ Fatir: 8] 

s-IAj ihA If* jAaiif 

|TMQ Ibrahim: 4] 

[TMQ Nahal: 93] 


(3 lilS" AqA \jVri ijAp -d\ jl sfi JAj qAA 4j Xfi>_ 01 aJJI 

^UUl 


“And whomsoever Allah wills to guide, He opens his breast to Islam, and whomsoever He wills to send astray, 
He makes his breast closed and constricted, as if he were ascending to the sky” [TMQ An’am: 125] 


And He H says, 


tyrf Jp aL^ fej Uj aLa 4 iftl 




“Allah sends astray whom He wills and He places unto the Straight Bath whom He wills” [TMQ-An’am: 39] 
And, 


“Say: ‘It is Allah Who guides to the truth’” [TMQ Yunus: 35] 

And, 


iDl 


IjIjA jl VyJ CS)A •' \Sf IjIjA aU IjJlJjl 


“And they say: All the praises and thanks be to Allah, Who has guided us to this; never could we have found 
guidance were it not that Allah guided us!’” [TMQ-‘Araf: 43] 

And, 



aJ Jfi )fis fifiA gfij jfii aJJ| Xf>_ yfi 




‘He whom Allah guides, is rightly guided; but he whom He sends astray, for him you willfind no guiding friend 
to lead him aright” [TMQ Kahf: 17] 


And He Hf says, 


“Verily! You guide not whom you like (O Muhammad), but Allah guides whom He wills. ” [TMQ Qasas: 56] 

Thus, in these verses there is a clear indication that the one who does the guiding and misguiding 
is Allah Hi and not the servant. This means the servant does not find guidance by himself, rather 
when Allah H guides him he is guided. And when Allah H sends him astray he goes astray. 
However, this wording has come with indications [qard'in] which divert the meaning from one of 
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considering the initiation of guidance and misguidance as being from Allah Hf, to another 
meaning, namely, that of the creation of guidance and misguidance as being from Allah W> and 
that the one who initiates the guidance, misguidance and the sending of someone astray is the 
servant. As for these indications they are shar’i and rational indications. As for the shar’i 
indications, many ayat have come attributing guidance, misguidance and the causing of 
misguidance to the servant. He Hf says, 


“So whosoever receives guidance, he does so for the good of his own self and whosoever goes astray, he does so to his 
own loss” [TMQ Ydnus: 108] 

And, 

iSl 'Ja Sl)i 


“Ifyou follow the right guidance no hurt can come to you from those who are in error” 


And, 


[TMQ Ma’idah: 105] 




“So whosoever accepts the guidance, it is only for his own self’ 


And He H says, 


[TMQ-Zumar: 41] 




“And it is they who are guided” 

And, 


[TMQ-Baqarah: 157] 


a jiUi ijjt i2j iJilji 


“And those who disbelieve will say, ‘Our Lord! Show us those among thejinn and men who led us astray’” 

[TMQ Fussilat: 29] 


And, 


l5 Ip Lc (s 01 Jif 


“Say: ‘If I go astray, I shall stray only to my own loss’” [TMQ Saba: 50] 

And He Hf says, 

jj *.j b aJJl ^Ip p-Uil 

‘Then who does more wrong than one who invents a lie upon Allah, to lead mankind astray without knowledge” 

[TMQ-An’am: 144] 
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“Our Lord! That they may lead men astray from your Path ’ 

And, 


“And none has brought us into error except the Mujrimun ’ 
And He Hf says, 


“Al-Samiri led them astray’ 

And, 


“Our Lord! These (peoplej misled us’ 
And, 


[TMQ Yunus: 88] 

LU°! H I lib>t Uj 

[TMQ Shura: 99] 

tSy\PA\ I 

[TMQ Ta Ha: 85] 

[TMQ ‘Araf: 38] 


(f. I^Lil VJ jygj lij ^-SsJjiAd JjsI Sjjjlls O.SJ 


“A party of the people of the Scripture ivish to lead you astray. But they shall not lead astray anyone except 
themselves” [TMQ Imran: 69] 


And He Hf says, 


“If You leave them, they willmislead Your slaves’ 

And, 


ilSllp ^i-s^ 2 J dJjjf 

[TMQ Nuh: 27] 


jytfjl i_hdp AAsj 4jli 4*^J 


‘Whosoeverfollows him, he ivill send him astray, and lead him to the torment of the Tire” [TMQ Hajj: 4] 

And, 

ir&zi of oikiJi 

“But Shay tan wishes to lead them astray” [TMQ Nisa’: 60] 

So in the wording of these verses there is a clear indication that the human being is the one who 
performs the act of guidance and misguidance, thus he sends himself astray and he sends others 
astray and the Shaytan also sends people astray. So guidance and misguidance has come to be 
attributed to man and Shaytan and that man guides himself and sends himself astray. This is an 
indication \qarinah\ that the attribution of guidance and misguidance to Allah $§ is not one of 
intiation \mubdsharah\ but rather it is one of creation \khalq\. If you place the ay at together and 
understand them in a legislative manner, then the departure of each verse from the direction of 
the other becomes clear. Thus the ayah says. 


“Say: It is Allah Who guides to the truth’” 
And the other ayah says. 


[TMQ Yunus: 35] 
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J . 1T ^j IjfA l s — 


“So whosoever receives guidance, he does so for the good of his own self’ 


[TMQ Yunus: 108] 


The first ayah indicates that Allah Hi is the one who guides and the second indicates that man is 
the one who guides himself. The guidance of Allah §g in the first verse is about creating the 
guidance in the human being, that is, creating the capacity for guidance. The second ayah 
indicates that the human beeing is the one who intiates what Allah has created in terms of the 
capacity for guidance and so he guides himself. That is why He H says in the another , 


“And (have We not) shown him the two ways’ 




[TMQ Balad: 10] 


That is, the path of good and the path of evil, that is, we have given him the capacity for 
guidance and we have left him to intiate his own guidance. So these ayat which attribute hiddyah 
and dhalal to man are a shar’i indication indicating upon the diverting of the intitiation of 
guidance from Allah H to the servant. As for the rational indication, Allah H takes people to 
account: he rewards the one who is guided and punishes the misguided, and He has set the 
reckoning according to the actions of human beings. He W> says, 

“Whosoever does righteous deeds it is for (the benefit of his own self and whosoever does evil, it is against his own 
self, and your Lord is not at all unjust to (His) slaves” 

[TMQ Fussilat: 46]; 

And, 


s' ' It**? 0 \ s 0 s 0 s s } ,S \ 0 ', *•# * It**? o \ s 0 s 0 '\\ 

Qjj )j^> c>j2> 

“So whosoever does good equal to the weight of an atom, shall see it. And whosoever does evil equal to the weight 
of an atom, shall see it” 


[TMQ Zalzalah: 7 ] 


And, 


L«_*2Jfc Vj bJLb i_ 'tki As (y* 


“And he who ivorks deeds of righteousness, while he is a believer, then he will have no fear of injustice, nor of any 
curtailment (of his reivard) ” 

[TMQ Ta Ha: 112] 

And He H says, 

( If. 

“Whosoever works evil, ivill have the recompense thereof” [TMQ Nisa’: 123] 

And, 


L^A jjoJIA 1: gA jb jLiSsJlj oblilliJlj QyAbLAl aJJI Apj 
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“Allah has promised the hypocrites, men and women, and the disbelievers, the Fire of Hell, therein shall they 
abide forever” [TMQ Tawba: 68] 

For if the meaning of ascribing guidance and misguidance to Allah H is that He Hi initiates it, 
then His punishing the kafir, mundfiq and disobedient would constitute injustice; Exalted is Allah 
far above such. Thus it is necessary to divert its meaning to something other than initiation, 
namely, (to) the creation of guidance from nothing. Harmony with this is maintained if the one 
who initiates guidance and misguidance is the servant, and therefore he is accounted for it. 


This is with respect to the ayat in which guidance and misguidance is ascribed to Allah Sf. As 
regards verses in which guidance and misguidance is linked to His Will, 




“Verily, Allah sends astray whom He wills, and guides whom He wills” 


[TMQ Fatir: 8] 


The meaning of his will here is intention [iradah]. The meaning of these verses is that no one 
guides himself by force against Allah's Will and nor does anyone forcibly go astray against His 
Will. Rather the one who finds guidance is the one who finds guidance by the Volition and Will 
of Allah and the one who goes astray goes astray by the Volition and Will of Allah. 


Remaining is the question of the ayat from which it is understood that there are people who will 
never be guided, such as His saying. 


p-Ajdi ^ ^ f 

|sjL 'ds- 


“Verily, those who disbelieve, it is the same to them whether you warn them (0 Muhammad) or do not warn 
them, they will not believe. Allah has set a seal on their hearts and on their hearings, and on their eyes there is a 
covering” [TMQ Baqarah: 6-7] 

And, 

Jp 615 # h £\ 


“Nay! But on their hearts is a covering [ran]” 


[TMQ Mutaffifin: 14] 


And His 


saying. 


A [f Sil Hyp jy jyy> p k! Jl Qyyfiy ) 


“And it was inspired to Nuh: ‘None of your people will believe except those who have believed already*’ [TMQ 
Hud: 36] 


These verses are a notification \ikhbdr\ from Allah H to His Prophets about specific people that 
they will not believe, so this comes under the Knowledge of Allah Hf. The notification does not 
mean there is a group which will believe and a group which will not believe. Rather, every human 
being has the capacity to aquire imdn . The Messenger and the da’wah carriers after him address all 
the people with the call to imdn. It is not allowed for the Muslim to despair about anyone’s 
(having) imdn. As for what has come before in the Knowledge of Allah St that he will not 
believe, Allah St knows this because His St Knowledge encompasses everything; what Allah St 
has not informed us about what He H knows, it is not allowed for us to pass judgement. The 
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Prophets did not pass jusgement that someone will not believe except after Allah #g had 
informed them of this. 


As for His Hi saying, 

“And Allah guides not the transgressing people ffasiqin]’ 
And His H saying. 


“And Allah guides not the unjust people [dhalimm]’ 

And, 


“And Allah guides not the disbelievingpeople [kdfirin]’ 
And His H saying. 


[TMQ Ma’idah: 108] 

QcoJUiJl JjjiJl (_V AJljj 
[TMQ Imran: 86] 

ijUl V idljl 

[TMQ Baqarah: 264] 


V aJJI 0^9 fis- 0[ 


“Ifyou covet their guidance (0 Muhammad), then verily Allah guides not those whom He sends astray” [TMQ 
Nahl: 37] 


And, 


“Verily, Allah guides not one who is a prodigal [musrif], a liar!’' 


i 9 fiA jj Si )y> (_£J_£j j SJJ| 


[TMQ Ghafir: 28] 


These verses mean that Allah W> does not grant them guidance since the granting of guidance 
comes from Allah H. The fasiq, dhalim, kafir, dal, musrif and kadhab, all of them are characterised 
by attributes which are not consistent with guidance and Allah H will not grant guidance to the 
one who has such an attribute, because the granting of guidance is on the basis of the human 
being attaining its means. The one who is characterised with these attributes does not have these 
means \asbab\, rather they have the means \asbdb\ of misguidance; pointing to this, is the saying of 
Allah H, 

ilLjJl 


“Guide us to the Straight Way’ 


[TMQ Fatihah: 6] 


And His H saying. 




“Andguide us to the Right Way” 


[TMQ Sad: 22] 
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That is, give us tmvfiq so that we may be guided, that is, facilitate for us the means [asbdb] of this 
guidance. 
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The Termination of the Life-Span \ajal\ is the Sole Cause of Death 


Many people think that death, even though it takes place (only) once, has more than one cause. 
They say the causes vary but death occurs only once. They take the view that death can occur 
from a terminal illness such as pestilence for example, or it may occur by the stabbing of a knife, 
being hit by a bullet, burned by fire or the head being chopped off etc. For them these are all 
direct causes which lead to death, that is, death occurs in consequence of them. That is why they 
proclaim these things are the causes of death. Accordingly, death occurs when these things take 
place, and it does not occur when they do not take place. So, in their view, death occurs due to 
the presence of these causes and not because the life-span \ajdl\ has terminated, even though 
with their tongues they say man dies due to his ajdl The causes of death are these things and not 
Allah Hi even if they say with their tounges that Allah Hi is the one who gives life and the one 
who cause death. 

The truth is that death is one and its cause is also one, namely, the termination of the ajal.\ and 
that it is Allah Hi alone who causes death and the direct cause bringing about death is Allah Hi. 
That is because for something to be correctly considered as a cause, it must always produce the 
effect, and the effect should not result except only by its cause. This is contrary to the condition 
which is a particular condition with related circumstances under which something usually takes 
place but which may also fail to transpire and not take place. For instance, life is the cause of 
movement in animals, when life exists within them movement can be perceived with in them. 
When life is absent the movement is absent as well. Also for example, energy is the cause of the 
motor being set in motion. When the energy is present the motor starts, without energy diere is 
no motion. This is contrary to the rain in relation to the cultivation of crops. It is one of the 
conditions in which plants grow but it is not the cause. That is because rain allows crops to grow, 
but it may rain and there are no crops. Crops may grow due to only the moisture being retained 
by the land like the cultivation in the summer which grows without any rain. Similarly, even after 
the existence of plague or someone having being shot but death might not occur. Death may 
occur without the presence of any of these things under which death usually takes place. 

The one who follows the things from which death occurs and the one who follows death itself 
can be sure of this from the reality. So he will find that these things - from which death normally 
results - are present but death does not result. Or death might occur without the presence of any 
of these things. For example, a person might be fatally stabbed with a knife and all the doctors 
agree that it is fatal. Then the one stabbed does not die, rather his wound heals and he gets 
better. Death might also occur without any apparent cause, for instance if someones heart 
suddenly stops beating without the nature of the condition in which the heart stopped being 
clear to the doctors after a detailed investigation. Such incidents are many which are known to 
the doctors. Many a hospital in the world bears witness to thousands of such incidents. 
Something may happen which usually and definitely leads to death but then the person does not 
die, and death may occur suddenly without any apparent cause. That is why the doctors say: for 
so-and-so patient nothing can be done according to medical teaching, however he may get better 
but this is beyond our knowledge. And they say: so-and-so is not under any risk and he will 
recover, but he passes the danger period and then his situation suddenly deteriorates and he dies. 
All of these are realities witnessed and sensed by the people and doctors. They clearly indicate 
that these things from which death takes place are not causes of death. Since if they were the 
causes of death they would not fail (to cause death consistently) and death would not occur due 
to any other cause, that is, death would not occur without a perceptible cause. By their mere 
failure to cause death even if it is once and by the mere occurance of death without these causes 
even if only once, indicates definitely that they are not the causes of death but rather 
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circumstances in which death occurs. The true cause of death which produces the effect is 
something else and not that. It might be said: yes, these things which take place and in which 
death takes place are usually circumstances and not causes because they may fail to result in 
death, however there are causes which are seen and sensed from which death definitely takes 
place and it does not fail to take place, so that is the cause of death. For example, cutting the 
neck and removing the head from it definitely results in death, and without fail. When the 
heartbeat stops death definitely occurs, without fail. These and other such examples of parts of 
the human body, from which death definitely occurs, are the cause of death. Yes, striking the 
neck is one of the circumstances of death but not a cause of death and stabbing the heart with a 
knife is one of the circumstances of death but it is not the cause of death and so forth. But 
decapitation and the stopping of a heartbeat is a cause of death. So why do we not say that this is 
the cause of death? 

The answer to this is that cutting the neck and removing the head from the body does not occur 
from the person; it does not occur from the neck itself or the head. It does not happen except by 
an external factor. It is then not correct to say that severing the neck is a cause. Rather the 
suspected cause is the tiling that did the cutting and not the cutting itself because the cutting did 
not occur on its own but from an external factor. Similarly, the stopping of the heart beat did not 
occur by itself rather there must have been an external factor. It is not correct therfore to say 
that the stopping of the heartbeat is a cause; rather what caused the heart to stop is suspected of 
being the cause of death and not the stopping of the heart itself because death did not occur by 
itself but from an external factor. So it is not possible that decapitation and the stopping of the 
heartbeat can themselves be suspected of being the cause of death. There is no suspected cause 
of death except the external factor. 

Furthermore, Allah #g has created attributes in things. When the attribute is absent then its effect 
is no more. There will be no attribute without the presence of the object, which is part of its 
attributes. For example, Allah Hf created in the eye the attribute of sight, in the ear the attribute 
of hearing, in the nerves the attribute of sensation, in fire the attribute of burning and in lemon 
the attribute of sourness and so forth. The attribute of an object is the natural result of its 
existence. It is similar to the characteristics/features. For example water, one of its natural 
charateristics is liquidity and part of its attributes is that it quenches thirst. The motor, for 
example, one of its natural charateristics is motion and part of its attribute is heat. The heart, one 
of its natural characteristics is palpitation and part of its attribute is life. Thus quenching thirst, 
heat and life are the natural characteristics of the object though they are part of its attributes. The 
presence of an attribute in an object is not the cause of the action which is its effect. Therefore 
the absence of an attribute is not the cause of the absence of the action which is its effect. This is 
because the presence of the attribute of buring in fire is not sufficient to produce burning, so it 
cannot serve as a cause for burning since the presence of the attribute of burning in fire is not a 
cause for bringing about burning. Therefore, absence of the attribute of burning in fire is not the 
cause for the absence of burning. Likewise, the presence of the attribute of life in the heart is not 
enough to produce life. It is not suitable as a cause for life, since the presence of the attribute of 
life is not a cause for producing life. Therefore, the absence of the attribute of life from the heart 
is not the cause of the absence of life. 

Accordingly, it should not be said that the disappearance of an object is the cause of the 
disapperance of its attributes. Rather the cause of the disappearance of the object's attribute is a 
thing that is external to the object itself, (which) makes its attribute go and retains the object 
devoid of its attribute, or makes the object itself disappear and its attribute with it. Thus, the 
thing which made the attribute disappear, or the object disappear with it its attribute, is the cause 
of the disappearance of the attribute, and the object itself is not the cause for the disappearance 
of its attribute. Therefore, from this angle also, that is, from the angle that life is an attribute of 
the presence of the head on the body and it is an attribute of the heartbeat, it should not be said 
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that removing the head from the neck is the cause of death or that the stopping of the heartbeat 
is the cause of death. Rather the suspected cause is what removed the attribute from the neck by 
removing it and from the heart by stopping it. It is not the cutting off of the neck or the 
stopping of the heart. Therefore, damaging a limb, that is, cutting the neck or stopping the heart 
beat, is not the true cause of death. Because it is impossible for any damage to occur to the limb 
except by an external factor, and because life is one of its attributes - that is, the limb - it will not 
go except by an external factor which will remove it - that is, the attribute - or it will remove the 
limb and with it its attribute. Similarly, the cause of death is not the external factor because it has 
been proven rationally and from the reality that the external factor may occur but death does not 
take place. Death may occur without this external factor taking place whilst to be a cause, the 
effect must invariably result. Thus nothing remains (to be said) except that the tme cause of 
death which definitely produces the effect, which is death, is other than these tilings. 

The mind is not able to be guided to this tme cause because it cannot be assessed through sense- 
perception, therefore Allah Kg must inform us of it and establish this knowledge about the real 
cause of death with an evidence which is definite in authenticity and meaning so that we can 
believe it, because that is (a matter) related to the beliefs which are not proven except by the 
definitive evidence. In numerous ayat Allah has informed us that the cause of death is the 
termination of the life-span \ajdl\ and that it is Allah Hf who causes death. So death occurs 
inevitably due to the (termination of the) ajdl without fail. So the ajdl is the cause of death and the 
one who causes death is Allah fH; He is the one who actuates the act of death. This has been 
mentioned in numerous ayat. He says, 

ilif ill jib yi oy of 01 S' Uj 



“No soul can ever die except by Allah’s leave and at a term appointed” 


[TMQ al-Imran: 145] 


That is, he has decreed death for an appointed period and set time which is known and which 
cannot be delayed or advanced. He §1 says, 






“It is Allah Who takes away the souls at the time of their death” 


[TMQ Zumar: 42] 


That is. He fl is the one who causes the souls’ death when they die, and so He W> is the one who 
takes away the thing by which they have life. He §1 says, 


< s ^~~ cJ>j! 


“My Lord is He Who gives life and causes death” [TMQ Baqarah: 258] 

That is. He Hf is the one who initiates the creation and bringing about of life and He #1 is the 
one who initiates the act and occurrence of death. He #g says. 




iUl 


‘It is Allah that gives life and causes death ” [TMQ Imran: 156] 

Allah Hf has said this in response to the saying of those who disbelieved. The ayah reads. 
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u ijltp yif jJ ^jp yis' jf J yp» 'M ^'i^V y^i V yiT 5.JJ1 i* 5 T t 

OjJUAj li SjJlj £jg ^4 sitj (Uyli J ^ dJJi illi fJAi y» Uj y-U 


“O jo// //'Zw believe! Be not like those who disbelieve (the hypocritesj and who say to their brethren when they 
travel through the earth or go out to fight, ‘If they had stayed with us, they would not have died or been killed, ’ so 
that Allah may make it a cause of regret in their hearts. It is Allah that gives life and causes death, and Allah is 
All-Seer of what you do ” [TMQ Imran: 156] 


That is, the matter is in the hands of Allah Hi. He may allow the traveller or fighter to live but 
cause the one residing and sitting in his house to die as He H wills. He Hf says, 

ifsdpj j yJ'jjj ojJi °\)p u# 

‘Wheresoeveryou may be, death will overtake you even if you are in fortresses built up strong and high ” [T M Q 
Visa’: 78] 


That is, wherever you may be, death will catch you even if you are in strong fortresses. He 
says, 


sidJ-b* £jj*| 


“Say, The angel of death, who is set over you, will take your souls’” 


[TMQ Sajdah: 11] 


This is in answer to the kuffar. Allah flf is saying that they will return to their Lord, so He H will 
make them to die when He H sends the angel of death to take their nib. The ayah reads. 


(jjJl 5 i ablA fLaJj f JjJ Srr t_jt (3 llLLj |jjt lyj li|^ 


“And they say, When we are lost in the earth, shall we indeed be created anew!?’ Nay, but they deny the meeting 
with their Lord! Say, The angel of death, who is set over you, will take your souls, then you shall be brought to 
your Lord!’” 

[TMQ Sajdah: 10-11] 


That is, they take your ruh, so death takes place when the ruh is taken. He H says, 




Sffip (_£ dJt si.>J^Jt il)t 


“Say, ‘Verily, the death from which you flee will surely meet you” 


[TMQJumu’a: 8] 


That is, the death from which you flee and run away from and which you do not have the 
courage to wish for, fearing that you will have to face the evil consequences of your kufr, you will 
not elude it but it will definitely meet you. He H says, 


0JJLxLj Vj s.lA tils 4_h 


‘When their tern [ajal] is reached, they can neither delay it an hour nor advance it” 


[TMQ Araf: 34] 
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That is, when the life-span which Allah #g has decreed comes to a stop, it cannot be delayed or 
advanced for an instant. He H said ‘hour’ as being representative of the smallest amount of time. 
He Hi says, 

“And We have decreed death to yon all” [TMQ Waqi’ah: 60] 

That is, we have decreed death for you and divided the allocation of provision between you in 
different and disparate measures as dictated by our Will so your ages differ in being long, short 
or medium. 

These and other verses which are of definite authenticity and meaning and indicate only one 
meaning, namely, that Allah H is the one who actually gives life and causes death, without the 
presence of any causes or effects, and that man does not die except by the termination of his ajal ., 
and not due to the circumstances in which it occurred, which he thinks is the cause of the death. 
So the cause of death is the termination of the life-span only and not the circumstances in which 
the death occurred. 


It should not be said that death is attributed to Allah H in terms of creation. As for its initiation, 
that is by human beings or the causes from which the death resulted, such as His H saying. 




“Andyou (O Muhammad) threw not when you did throw hut Allah threw” 


And, 


[TMQ Anfal: 17] 


(3 Jj»ygl Lcl5” LJ! .SjJ fplVd) ijMp 01 iJJl 

^UUl 


“And whomsoever Allah wills to guide, He opens his breast to Islam, and whomsoever He wills to send astray, 
He makes his breast closed and constricted, as if he were ascending to the sky” [TMQ An’am: 125] 

And 


“Verily, Allah sends astray whom He wills, and guides who He ivills” 


[TMQ Fatir: 8] 


This cannot be said because here there are indications [qara'in] which divert the initiation of 
action from Allah H to the human being, which makes the meaning to be that Allah H created 
the throwing, opening of the heart to Islam, the constriction of the heart, guidance and 
misguidance. But the one who actually initiates these is not Allah H but the human being. These 
indications are rational and shar’i. His saying ‘you threw [ramayta]’ means that the throwing 
originated from the Messenger H , and because the punishment for going astray and reward for 
being guided by Islam indicates the presence of choice on the part of the human being, who can 
choose Islam or kufr. This indicates that the one who intiates action is the human being. If Allah 
H was the initiator then He H would not have rewarded or punished the human being. Also, it is 
sensorially perceivable and comprehendable that the Messenger ^ is the one who threw, and that 
it is the human being who finds guidance by using his mind in the correct manner and it is the 
human being who goes astray by not using his mind or using it in an incorrect manner. This is 
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contrary to death. There is no indication that the intiation of death comes from anyone other 
than Allah H and that it occurs without the termination of the ajal. It is established then that 
there is no sensed cause for death, nor is there a shar’i text which diverts the meanings of verses 
from their clear meaning, or an indication which shows that the initiator of death is other than 
Allah H. Thus the verses remain on the explicit meaning they came with according to the 
indication of the Arabic language and the shar’, namely, that the one who intiates death is Allah 

From all of this it becomes clear that the rational evidence indicates that the tilings in which 
death usually occurs are circumstances and not causes. The tme cause is something else and it 
cannot be sensed. It is established by shar’i evidence that these things from which death occurs 
are not what brings about death and nor are they causes of death. Defintive verses have shown 
that the cause of death is the termination of ajal and the one who causes death is Allah H. 
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Provision \Rizq\ is in the Hands of Allah §g Alone 


Risfg is different to ownership because riqq is a gift \_atd ’|; thus the verb ‘ra^aqd means ‘to give 
\a’ta\. As for ownership it is to possess something through any of the mediums permitted by the 
Shari’ah whereby wealth can be possessed. Risfg can be lawful \ha/dl\ or unlawful \hardm\, all of it 
is termed riqq. So the money won by a gambler from another in a gambling match is ri^q, because 
it is money that Allah §g gives to each person when he pursues any of the situations in which 
money is obtained. 

A view which prevails amongst people is that they are the ones who provide for themselves, and 
they consider the circumstances in which they earn wealth - that is, money or profit - as the 
cause of their provision \tiqq\ even if they say by their tongues that the Ka^qaq [the one who 
provides/sustains] is Allah #g. They think that the employee, who takes home a set wage through 
Inis hard work and effort, is the one who provides for himself, and when he exerts every effort or 
tries through various means to supplement his wage, they see that he was the one who procured 
this increase. They think that the tradesman, who makes profit as a result of his trade 
endeavours, is the one who provided for his own sustenance, and the doctor, who treats the ill, is 
making his own living. In this manner, they see that each person pursues an occupation from 
which he earns money. He is the one who provides for himself. Thus the causes of provision, for 
these people, are perceptible and tangible, and they are the circumstances which lead to the 
procurement of wealth, and the person who commits himself to these circumstances, he is the 
one who will earn this wealth whether he himself or someone else is the receipient of the 
provision. 

People have come to hold this view because they do not grasp the reality of the circumstances 
[hdldf\ from which their provision come. They take them to be the cause because of their inability 
to differentiate between the cause and the circumstance. The fact is that these means from which 
the provision comes, are actually circumstances in which the ri^q is obtained and not a cause of 
the riqq. If they were the true causes of ri%q then they should not fail at all in producing that ri%q, 
but it can clearly be seen that they do fail. These circumstances may well exist but no provision 
comes out of it, and riqq may be obtained without such circumstances existing at all. If these 
circumstances were the cause then the result, namely, ri%q, would definitely occur. Since the ri%q 
is not a definite result - it only comes when the circumstances exist or the ri%q might fail to 
materialise despite their presence - this indicates that they are not the causes but only the 
circumstances under which the ri^q is obtained. 

An employee may work for a whole month but he is prevented from his (expected) income due 
to the settling of a previous debt, or spending money on those whose maintenance he is obliged 
to provide for, or by paying taxes. In this case, the circumstance which brings the provision, 
namely, the employee’s work, was present but the ri%q was not obtained since he did not get his 
wages. There may be someone in Inis house in al-Quds, to whom the postman brings the news 
that so-and-so relative of his in America has died, leaving him as the sole inheritor, and that all of 
Inis wealth will pass into Inis hands so he should gain possession of it himself or through a 
recognised agent. This riqq came to him and he did not even know it was coming. Or a side of 
Inis house might collapse and he finds money hidden there, so he takes it. If the circumstances, 
which derive from human beings, are indeed the cause of ri%q then they would not fail; and no 
riqq would be procured except when these circumstances are present. It is quite apparent that 
they do fail, which indicates that they are conditions and not causes. The incidents in which ri^q 
has been obtained without any apparent cause are innumerable; incidents of food and travel, and 
leaving prepared food for another one; and other incidents which indicate that the circumstances 
in which ri%q is usually obtained are, circumstances of (obtaining) riqq and not its causes. 
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Furthermore, it is not possible to consider the circumstances in which the rizq is procured, when 
they are present, as causes of rif^q, nor to consider the person who engages in these 
circumstances as being the medium by which the ri^q was brought because that contradicts the 
text of the Qur’an which is definite in meaning and authenticity. When anything contradicts a 
text which is definite in meaning and authenticity, one is duty bound to adopt the definite text 
without any hesitation whatsoever, and all other opinions are rejected for the one (correct) 
opinion. Since anything that is proven from definitive evidence, it comes from Allah Hf and one 
is obliged to adopt it and reject the others. Therefore, the truth to which the Muslim should 
submit is that the riyq is from Allah Hf and not from human beings. 

There are many ayat which clearly show - and they are not open to interpretation - that riyq is 
from Allah Hf only and not from human beings. This is what makes us absolutely certain that 
what we see from the styles and means by which the riyp comes, that they are only circumstances 
which occur so that the riyp may come. Thus, Allah §g says, 


“And eat of the things which Allah has providedfor you” 


‘Who created you, then providedfoodfor you” 


“Spend of that which Allah has provided you” 


“Verily Allah provides sustenance to whom He wills” 


“Allah providesfor them andfor you” 


“Surely Allah willprovide for them” 


“Allah increases the provision for whom He wills” 


“So seek your provision from Allah (alone)” 


[TMQ Ma’idah: 88] 

f fife- < 4 # 

[TMQ Rum: 40] 

#I)i k 

[TMQ Ya Sin: 47] 

$|s.L2uj (jjjjj SjJl 

[TMQ Imran: 37] 

4(Jrfy # 

[TMQ Ankabm: 60] 

[TMQ Hajj: 58] 

"Sf)\ 

[TMQ Ra’d: 26] 

i'Sp Jji % 


[TMQ Ankabdt: 17] 

14 % <i)l ' d p Crt 


“And no moving creature is there on earth hut its provision is upon from Allah” 


[TMQ Hdd: 6] 


“Allah is the Provider [al-Rayyaq]’ 


[TMQ Dhariyat: 58] 
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Provision \Ri%g\ is in the Hands of Allah tUf Alone 


Apart from these there are many such aydt. They are definite in meaning and authenticity and 
carry only one meaning which is not open to interpretation, namely, that rigq is from Allah Hf 
alone, and that Allah HI alone is the one who provides sustenance [al-Raypdq\. Thus riyq is in the 
hands of Allah Hf alone. 


However, Allah #g has ordered His servants to undertake actions and they have been given the 
ability to choose to pursue the circumstances in which the riyq is procured. They are the ones 
who should pursue, in accordance with their choice, all of the circumstances in which the riyq 
comes. However, these circumstances are not the cause of riyq nor are the servants the ones who 
bring forth this riyq, as clearly stated in the text of the aydt. Rather, Allah H is the one who gives 
them their provision in these circumstances irrespective of whether the riyq is haldl or hardm , 
whether Allah §! has obliged, forbade or permitted it, and irrespective of whether the riyq 
resulted or not. Nonetheless Islam has clarified the manner in which it is allowed or not allowed 
for the Muslim to pursue the circumstances in which riyq is obtained. Thus, it clarified the means 
of ownership and not the causes of rizq, and restricted ownership to these means. It is not 
permitted for any Muslim to possess any provisions except through a legal means because only 
this is the lawful riyq and anything which go against it is hardm, even though the rizq - whether 
haldl or hardm - is from Allah #g. 


One issue remains, namely, is the provision (riyq) of a person everything that he owns even if he 
has not benefited from it? Or is his provision only that which he has benefited from ? The 
answer is that the aydt of the Qur’an indicate that the provision of human beings consists of 
everything he owns whether he has derived benefit from them or not. Allah Hf says, 


f lift I ^ ja l+sj\j U aI3I HA \f/p} 


'That thej may mention the name of Allah over the beast of cattle that He has given them forfood” [TMQ Hajj: 
341 


ii\ih pj 'Sp i Ltp 


‘Allah increases the provision for whom He wills” 


“Eat of the lawful things that We have providedyou” 


And feed and clothe them therewith ” 


[TMQ Ra’d: 26] 


[TMQ Baqarah: 172] 
If*! 


[TMQ Nisa’: 5] 


“And provide its people with fruits” 



[TMQ Baqarah: 126] 

- 0 '*' ° 4 °. ° 


‘Eat and drink of that which Allah has provided” [TMQ Baqarah: 60] 

These verses are clear in their use of the noun ‘riyq for everything that a person owns, whether 
he derives benefit from it or not. Riyq has not been specified to only that from which benefit is 
derived exclusively, because the ajat are general and their indications are general. It should not be 
said when someone takes your money from you, whether through stealing, forced appropriation 
or embezzlement, that he has taken your riyq from you. Rather it should be said that he took his 
riyq from you. So when a human being acquires wealth he has taken his riyq. When the wealth is 
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taken from him, it is not his that is taken; rather the one who acquires the wealth has taken his 
from him. No one takes the ri%g of someone else; rather the person takes his own ri%g from 
someone else. 
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The Attributes \Sifat\ of Allah 


Before the emergence of the Scholastics [ Mutakallimun ] the issue of Allah's attributes was not 
known; it did not have a part in any study from amongst the studies. The expression ‘Spat Allah’’ 
[attributes of Allah] has not come in the Noble Qur’an or in the ahadith. It is not known that any 
of the sahdbah mentioned or spoke about the phrase ’’ Sif at Allah'. Everything that has come in the 
Qur’an which the Scholastics \Mutakallimm\ say is the ‘attributes of Allah’ must be understood in 
the light of His saying, 

lsyxJl Aj ItXij jl S-dfi 

“Glorified is jour Lord, the Lord of Honour and Power, above what they attribute unto Him!” [TMQ Saafat: 
180] 


s-lj* dfS 

[TMQ Shura: 11] 


& Si 


[TMQ An’am: 103] 


And His H saying, 

‘There is nothing like unto Him” 

And His Hi saying, 

“No vision can grasp Him” 

Then the description of Allah H is taken only from the Qur’an and as it is mentioned in the 
Qur’an. Thus, (the description of His) knowledge is taken from the like of His Hf saying, 

V] &JJ U a ,°..7 'fi]\ A S i—~Jt!l o Tap ip 

<3 Vj olslla 

“And with Him are the keys of the unseen, none knows them but He; and He knows whatsoever is in the earth 
and in the sea. Not a leaf falls, but He knows it. There is not a grain in the darkness of the earth, nor anything 
fresh or dry, but is written in a Clear Record” [TMQ An’am: 59] 

And the (description of His) life is taken from the like of His S saying, 


\p\ *J~\ ji Si aJi S M 

“Allah! None has the right to be worshipped except He, the Ever living, the One Who sustains and protects all 
that exists” [TMQ Baqarah: 255] 


ji aJi S 

“He is the Ever Living, none has the right to be worshipped except He” 

[TMQ Fussilat: 65] 

The (description of His) power/ability [qudrah] is taken from the like of His H saying, 

Jl jAdA/l car- (A Jl l_$\SJi fi* UItp l33ip jl ^Lp j^LaSI J* Jpf 
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“Say: He has power to send foment on you from above orfrom under yourfeet, or to bewilder you with 
dissension’” [TMQ An’am: 65] 


jfe Of Js- j>\j oljUUl (J JJl ifol of lj& J/f) 


AA /foy not that Allah, Who created the heavens and the aerth, is able to create the like of them” [TMQ Isra’: 
99] 

And the (description of His) hearing is taken from the like of His saying, 

y aIji U) 

“Lo! Allah is all-Hearing, All-Knowing” [TMQ Baqarah: 181] 

And the (description of His) seeing is taken from the like of His Hf saying, 

y ajji 

“And verily! Allah is all-Hearer, all-Seer” [TMQ Hajj: 61] 

iy] yu\ ji dii b\} 

‘He is the all-Hearer, the all-Seer” [TMQ Fussilat: 20] 

And the (description of His) speech is taken from the like of His Hi saying, 

fa} 


“And to Musa Allah spoke directly” 


[TMQ Nisa’: 164] 


ijj ids] li'ULJ 5.1A LUj) 


“And when Musa came at the time and place appointed by Us, his Lord spoke to Him” [TMQ Araf: 143] 
And the (description of His) Will \iradah] is taken from the like of His Hf saying, 

iy uj jisiji 


‘He does what He Wills” 


[TMQ Buruj: 16] 


i j yS Of 14 A '4 'M 


“Verily, His Command, when He intends a thing, is only that He says to it, ’Be!’ - and it is!” [TMQ Ya Sin: 82] 

tfij u , y i aLi y jj^ 

“But Allah does what He Wills” [TMQ Baqarah: 253] 

And the (description of His) Creation is taken from the like of His Hf saying, 

iy y y # 

“Allah is the Creator of all things” [TMQ Zumar: 62] 

Apys y 

‘He has created everything^ and ordainedfor it a measure” [TMQ Furqan: 2] 
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The Attributes [Sifdi\ of Allah S 


These attributes have been mentioned in the Noble Qur’an just as other attributes like divine 
Unity \wahdaniyya\ and Eternal Pre-existence \qidam\ have been mentioned. There was no 
difference between the Muslims that Allah $g is One, Eternal, Living, Able and that He Hears, 
Sees, Speaks, Knowing and excersing Divine Will. 

When the philosophers came and the thoughts of philosophy infiltrated the Muslims, The 
differences between the scholastics \Mutakallimun\ about the attributes of Allah §g crept in. So, 
the Mu'tayila said: The Essence \dhai\ of Allah §g and His attributes are the same tiling. Thus, 
Allah Kg is Living, Knowledgable and Able/Powerful in His Essence. He §g does not have 
Knowledge, Power, Life external to His Essence. Because, if Allah $g was Knowldgable due to a 
knowledge external to His Essence, and Living due to life that is external to His Essence as is the 
case with human beings. Then, this inevitably necessiates that there is a description \sifa\ and one 
that is described \mmvsuj j, a carrier \hamil\ and the carried \mahmul\ , and this is the state/condition 
of (corporeal) objects/bodies. And Allah fg is free of all such corporealist anthroporphomism 
\jasmiyyd\. If we say the attribute exists by itself then there will be more than one Eternal Pre- 
Existent Being, in other words there will be more than one god. The Ahl al-Smnah said: 'Allah §g 
has eternal attributes which exist in His Essence. They (the attributes) are: neither He but not 
other than He' {la hmva walaghairuhii). As for Him W> having attributes, this is due to the fact that 
it has been proven that He §g is knowledgable, living, able etc. It is known that knowledge, life 
and power etc in their entriety, indicate an external meaning to the concept of Absolute Being 
[1 Vajib al-wujud\. Not all the words are synonymous in meaning. It cannot be as the Mu'tayila say 
that He §g is knowledgable without knowledge and Able \qadir\ without power etc. This is 
obviously impossible, and it is similar to us saying that a thing is black without any blackness.The 
texts have stated the evidence for His fg Knowledge, Ability etc. The issuance of exact and 
precise actions indicate the presence of His fg Knowledge and Power and not just a mere 
designation of knowledgable and powerful. As for His attribute being eternal, this is due to the 
impossibility of new entites existing in His fg Essence. Since, it is inconceivable that a new entity 
would exist in the Pre-Existent and Eternal Being \al-Qadim al-A%ali\. As for the attributes 
existing in His fg Essence, that is because it is from the neccesary things required for existence. 
Because there is no meaning to describing the attribute of a thing except if it (the attribute) exists 
in the thing. As for the attributes being 'neither He or other than He 1 . The attributes of Allah fg are 
not the Essence itself. Because the mind dictates that the description/attribute is other than the 
thing described. It is a meaning external to the Essence. Because it is an attribute of Allah H and 
not other than Allah H. It is not a thing, essence or substance but only a description of the 
Essence. Though it is not the Essence of Allah Kg, it is not other than Allah Kg. Rather it is an 
attribute of Allah. As for the view of the Mu’tayila; if every attribute was made to exist by itself 
then there would be more than one Pre-existent Being. This would have been the case if the 
attribute was an Essence. As for when it is a description of the Essence, the description of the 
Essence by such an attribute does not necesitate that there is a plurality of essences. Rather it 
necesitates that there are more than one description of the One Essence. That does not negate 
Allah's Oneness [ ivahdaniyyah ] or mean the plurality of gods. In this manner the Ahl al-Sunnah 
proved rationally that Allah Hi has attributes which are other than His Essence but not other 
than He fg, because the description is other than the thing described but not detached from the 
thing described. Then they explained the meaning of each of these eternal attributes. Thus, they 
said the attribute of Knowledge is the eternal attribute which reveals the known things that 
relates to it and the attribute of Ability is an eternal attribute which effects the tilings decreed. 
And Life is an eternal attribute which necesitates the health \sihhat\ of the living. And Ability is 
power. And Sam' (hearing) is an eternal attribute that relates to things that are heard. And 
seeing/sight is an eternal attribute relating to the seen things. Through them he has a complete 
understanding, not one that is by way of imagination or delusion or by way of being effected by 
sensation or arriving at a whim. The 'wish' {iradah) and 'will' (desire) are both expressions of the 
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attribute of life that requires one of the decreed (matters) specifically occurs at one moment, 
though the qudrah (power) over all of them (decreed matters) is the same. The attribute of 
speech ( kalam ) is an eternal attribute which is expressed by the composition called the Qur’an. 
Allah §f speaks with words; it is one of His eternal attributes and not of the category of letters 
and sounds. It is an attribute which is opposite to silence and aafah (deficiency). Allah tH speaks 
with this attribute. With this attribute He §f orders, forbids, informs; and anyone who orders, 
forbids and informs expresses a meaning in oneself. 

In this manner the Ahl al-Sunnah explained what the attributes meant after proving that Allah §1 
has eternal attributes. However, the Muta^ila denied that these meanings are for the attributes of 
Allah §g since they rejected that Allah Hf has attributes external to His Essence. They said; It is 
proven that Allah §f is Able, Knowledgable and All-incompassing and that the Essence of Allah 
H and His attributes are not effected by change, because change is the attribute of created things 
and Allah fl is free of that. If something is present at a specific point in time and did not exist 
before that point, then it will disappear after its existence, the Ability and Will of Allah if has 
affected that. He created something which had not previously existed and He made it non¬ 
existent after it had existed. We must ask how can Divine and Eternal Ability relate to a created 
thing, and thus create it, and why it created it at this moment, when no moment is preferable to 
another one to the Power of Allah !f. So for the Power {qudra) to initiate a thing which 
previously had not been initiated constitutes change in the Qndra , though it has been proven that 
Allah fl is not effected by change, for He is the Pre-Existent Being ( al-qadeem al-a^ali). Similarly 
regarding the Will {iradah), the same can be said for the attribute of Knowledge {'Urn). Knowledge 
is the revealing of the known matter ( ma'lum ) as it is. The known matter may change from one 
time to another, so the leaf of the tree falls after it was not falling (i.e It was fixed); the damp 
thing changes to dry, and the living becomes dead. The knowledge of Allah (‘ ilmu Allah) is that 
by which the thing is revealed as it is, so He if is knowedgable of the matter before it is as it 
would be. He if is also knowledgable of the matter if it was that it was. He #1 is also 
knowledgable of the matter if it became non-existent, that it became non-existent. So how can 
the Knowledge {dim) of Allah change with the change of the existent things ( al-maivjoodai )? And 
the knowledge that changes with change in realities is a recent knowledge, and Allah’s H 
knowledge is not recent because what is linked to the recent is itself is recent. The Ahl as-sunnah 
refuted them saying: “The Qndra has two links, one of them is eternal (a%ali), upon which the 
actual existence of the decreed thing -pre-determined ( magdoor) - does not depend; and the 
recent link, upon which the actual existence of the decreed thing ( maqdoor) depends. So when 
the Qudra is related to the thing it brought it into existence and it (the Qudra) existed before it 
was related to the thing. Its relationship (linkage) to the thing by bringing it into existence does 
not make it recent. The Qudra’s exercise over the thing after it did not do such exercise is not 
considered a change in the qudra, so the qudrah is always the same, it only related to the tiring, 
and thus brought it into existence. So the destined is what changes, as for the Qudra its does not 
change. 

As for the knowledge {dim), anything with which the knowledge (‘ ilm ) is related (linked) is 
actually known ( ma’loom ). For the one who is entitled to knowledge is the essence of Allah §g, 
while the knowns are the things and the relation of the essence to all things is the same. 
Knowledge does not change in regard to the essence, while its relation (to the thing) is that 
which changes, a matter which is allowed/possible. What is impossible (on the side of Allah) is 
the change of the knowledge and the pre-establishment {qadeem) attributes themselves, such as 
the qudra and knowledge and the like thereof, and it is not necessary that it being Qadeern 
(Eternal) means its links are old. So they are pre-existent {qadeern) attributes, and are linked to the 
created things. 
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The Attributes \Sifdt\ of Allah St 


Thus, the polemics between the scholastic Mu'tablet on one side and the A hi al-Sunnah on the 
other flared up regarding the attributes of Allah Hf, just as it flared up in other issues such as 
qadd’ and qaddr. What is strange is that the points of disagreement provoked by the Mutakallmun , 
are the same points provoked by the Greek philosophers before. Thus, the Greek philosphers 
had instigated these points in relation to the attributes of the Creator. Then the Mu'ta^ila came 
and responded to them. But the response was within the limits of their belief in Allah §| and 
within the limits of their views on Taw heed (Oneness of Allah §!). The Ahl al-Sunnah opposed 
them to control their following of the Greek philosophers and the specultive asumptions and 
issues of logic understood by them. But they fell in the same trap the Mu’ta^ila had fallen in. So 
they responded on the same echelon, which is that the mind was made a basis for discussion and 
dialectics in matters comprehended or not comprehended by it, and in matters sensed or not 
sensed by human beings. They quoted verses of the Qur’an and ahadith to support their views. 
And they explained away verses and hadith which contradicted their opinions. Thus, all the 
Mutakallmun from the Mu'ta^ila, Ahl al-Sunnah and others came to be on the same level in 
making the mind the basis and making the ajdt of Allah tH to support what their minds had lead 
to or interpret away so that they are understood according to what the mind of the one 
comprehending has lead to. 

It appears that what led the Mutakallimun to tread in this path in study are two factors; First, they 
did not know the definition of the mind. Second, they did not distuguish between the 
methodology of the Qur’an in the comprehension of truths and the methodology of the 
philosophers in comprehending the truths. As for the issue of them not comprehending the 
definition of the mind, it is obvious from their own definition of ration. It has been reported 
about them that they used to say: 


'Ration is power for the soul and comprehension', 

Which according to them means 

cJSTlS GbW -Up JLj Al*Jt ejj^P 

'An instinct which is followed by knowledge of daruriyjat (things known by necessity) when the 
senses are sound.' 

Some of them say: 

d-L&LlAlj _kSG jJU 4j .fljjj QiLxJl o) 

The mind is the essence with which the unseen things are comprehended using intermediaries 
\ivasail\ and perceptible things by seeing' 

They also say: 

I^ alii QajJI 0) 


'The mind is the soul itself.' 

The one who carries such an understanding regarding the mind, it would not be strange for him 
to give himself a free reign in these matters. So they arranged, theoretically, various issues and 
came out with a result that did not exist. And they said regarding themselves that they came to 
comprehend this result with their mind. Consequently, the rational study for them did not have a 
limit at which it stopped. They could dive into any study and arrive at results which they called a 
rational study and rational results. Therefore, it is not strange that the Mu'ta^ila would say: 
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SjJjLil djup AolTl jjJJLLU dill s^Jj Jjlxj 01 

“That connecting the eternal ability of Allah Hi with the decreed and a created incident makes 
the attribute of qudra (ability) created \haaditha\.” 

They considered that to be a rational investigation and a rational result.... 

And the Ahl as-Sunnah say at the same time that connecting the ability of Allah §g with the 
decreed matter does not make the qudra (ability) change and nor does it make it a created thing. 
This is because what makes the qudra created is change in the qudra and not the change in the 

decreed matter. And they considered that to be a rational investigation and a rational result.this 

is because the mind according to them, was the soul or an instinct followed by knowledge of 
things known by necessity. Therefore they allowed the mind to investigate everything. Had they 
truly understood the meaning of the mind they would not have involved in these suppositional 
investigations and results which are not known to exist. These were just things from other 
matters which followed and they called these rational tmths. 

The meaning of the mind is clear to us in this age. We realise that as long as the things which are 
necessary for the mind to conduct a study are not available then we cannot call it a rational 
discussion. And in such a case, it is not allowed to permit ourselves to study. We know that the 
mind is 


ULfc AAityj oLyjJjtyj £A>jJJ a U...Jjij 


'The transmission of the reality via the senses to the brain with previous information which 
explains this reality.' 

Every rational discussion must have four things first, a brain, second, the senses, third, the reality 
and fourth, the previous information relating to this reality. If one of these four things is missing, 
there can be no rational discussion at all. Even though it is possible to have a discussion based 
on logic and it is possible for there to be imagination and supposition. None of this has any 
value, because it does not come under the comprehension of the mind or the mind's 
comprehension of its source. So the scholastics \Mutakallimm' s] lack of understanding of the 
meaning of the mind made them give themselves a free reign in many discussions which cannot 
be sensed, further they did not have any previous information reagarding them. 

As for the scholastics \Mutakallimuri\ not distinguishing between the method of the Qur’an 
from the method of the philosophers in the rational discussion, this is because the Qur’an 
discussed theology and the philosophers discussed theology. As for the theological discussion of 
the philoshopers, it is that the philosphers looked into the Absolute Being and whatever was 
necessary for its Essence. They did not study the universe but what was beyond the universe. 
They began to arrange proofs with their logical premises and from these proofs they arrived at 
results. Then they derived other results from these results. They proceeded in this manner until 
they arrived at what they considered to be the truth of this Essence and the requirement of this 
Essence. All of them despite arriving at different results in their study, they followed one method 
which is the discussion of the supernatural, establishing proofs resulting in speculative 
assumptions or other proofs and arriving at results they considered definite and believed in. 

This method of study contradicts the method of the Qur’an because the Qur’an discusses the 
universe itself, in respect to existents: the earth, sun, moon, stars, animals, human being, riding 
animals, camels, mountains and other such percieved things from which the listener arrives at 
understanding the creator of the universe, creator of the exixtents and the creator of the sun, 
camel, mountains, humankind etc through his comprehension of these existing things. When the 
Qur’an discusses the supernatural which cannot be sensed and cannot be comprehended by 
comprehending the existent things it decribes a reality and determines a fact and orders that it be 
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believed as a definite matter without drawing the attention of human beings to understand it or 
drawing their attention to something from which they should comprehend it. And that is like the 
attributes of Allah §!, the Paradise, Hellfire, Jinns, shqytans etc. And this is the method understood 
and followed by the Sahabah who advanced into lands carrying the message of Islam to the 
people in order to bless them with it as they had been blessed by this message. The situation 
remained like this until the elapse of the first century. Then the philosophical thoughts from the 
Greek philosophy and other philosophies seeped in and the Mutakallimun came to exist. And the 
method of rational study became altered and the polemics over the Essence of Allah fH and the 
attributes of Allah H began. Far from being a deep discussion it cannot be considered a rational 
discussion at all because it is the study of a thing that cannot be sensed. And anything that 
cannot be sensed, it is outside the scope of the mind to study it in any way whatsoever. Since the 
discussion in the attributes of Allah Hg is whether it is the Essence itself or other than the 
Essence, it is a study of the Essence and the study of the Essence is prohibited in origin and 
impossible to do. That is why the study of all of the Mutakallimun is misplaced and purely 
mistaken. The attributes of Allah Hf is tawqeefiya (fixed by the Lawgiver). Whatever has been 
mentioned in the definite texts we have mentioned it according to the extent mentioned in the 
definite texts and not in anything else. It is not allowed to add an attribute which has not been 
mentioned and we should not try to explain an attribute with anything other than what has been 
mentioned in the definite text. 
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The Muslim Philosophers 


When philosophical issues relating to theology infiltrated the minds of the Muslims, during the 
end of the Ummayad reign and the beginning of Abbasid rule, certain scholars like al-Hasan al- 
Basri, Ghaylan al-Dimashqi and Jahm ibn Safwan began to address various scholastic issues. 
Then, after them came scholars who were acquainted with Aristotelian logic and they familiarised 
themselves with some of the books of Greek philosophy after they had been translated. The 
study of scholastic issues expanded and they began to study the science known as Kalam. They 
were scholars such as Wasil ibn 'Ata, 'Amt ibn 'Ubayd, Abu Hudhayl al-'Allaf and an-Nazzaam. 
However, their studies were not complete philosophical studies but the expanding study of 
philosophical thoughts until they became well-versed with different philosophical views, and that 
of the view of each group of philosophers in some issues by pursuing them and not all issues. In 
addition to confining themselves to some philosophical studies they restricted themselves to 
their belief in the Qur’an. That is why they did not leave the fold of Islam, rather they expanded 
in reasoning, and they gave themselves free reign in the proofs, but only to establish that which 
will strengthen imdn and a desire to eliminate anthropomorphic elements from the belief in Allah 
Hf. As a result, no deviation occurred in the beliefs despite their differing dogmas, so all of them 
remained Muslims who were defending Islam. 

Then after the Mutakallimun came the individuals who did not reach to the stage of becoming 
groups and ma^habs, and even the Muslims did not follow them in mass although individuals 
preferred their studies. They are the ones who came after the Mutakallimun from amongst the 
Muslims in the Muslims countries, they are the Muslim philosophers. It seems that what allowed 
them to exist amongst Muslims is that knowledge of philosophical thoughts and the books of 
philosophy which made these studies attractive to the people in that age. It seems what allowed 
these people to exist amongst the Muslims is that during that age the study of the philosophical 
thoughts and books of philosophy gained interest among the people. So some people took on 
the responsibility of widening the study of such thoughts. Thus, they studied these thoughts in a 
deep and extensive way, a study that was comprehensive and unrestricted. They followed every 
line (of thought) in its entirety. They studied an appropriate amount of philosophy to qualify 
themselves to think philosophically and produce philosophical output. It was due to these deep 
and extensive studies in philosophy, especially a specific type of Greek philosophy that led to the 
presence of philosophers amongst Muslim. The first known Muslim philosopher was Ya'qub al- 
Kindi (d.260 H). After him the Muslim philosophers emerged one after another. Thus, the 
philosophers did not emerge except after the presence of the Mutakallimun and after the 
methodology of those philosophers had become prevalent and had become the subject of study, 
debate and polemics. In the eyes of many Mutakallimun and Ulama, philosophy became 
intolerable. Before that, there were no philosophers amongst Muslims. Hence, there were 
mutakallamin and philosophers amongst the Ulama in the Muslim lands. However, there is a 
difference between Mutakallimun and the philosophers. The Mutakallimun were well versed with 
some philosophical thoughts. As for the philosophers, they were scholars of philosophy. That is 
why the philosophers used to look upon the Mutakalimun as ignorant. The philosophers thought 
the Mutakallimun were people of sophistry and polemics. And they, that is, the philosophers were 
the one who rationally studied the sound philosophical issues. 

All the Mutakalimun and philosophers studied theology, although there is a difference between 
the method of the Mutakallimun and that of the philosophers. The difference can be summarised 
as follows; 

1. The Mutakallimun had conviction in the principles of man and they acknowledged them to be 
the truth and believed in them. Then they used their rational evidences to prove them. So they 
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proved them rationally with logical proofs. They used the rational study through the style of logic 
as a means to prove their beliefs, because they already believed in the basic principles of Islam 
and they came to form arguments and proofs to establish what they believed in. 

2. The studies of the Mutakallmm were restricted to issues relating to the defence of their creed 
and refutation of the arguments of their opponents whether they were Muslims - they disagreed 
with the understanding of the Mu'ta^ila, murji'a , Shi'a, khawarij and others - or whether they were 
non-muslims such as the Christians, Jews, Magians and others, although the most prominent 
aspect of their discussions was for the purpose of responding to the Mutakallmm and 
philosophers amongst the Muslims. 

3. The studies of the Mutakallmm were Islamic and they, despite their differences and 
contradiction, are considered as Islamic opinions. Any Muslim who is convinced of one of their 
opinions is considered to have had conviction in an Islamic opinion. And whatever he was 
convinced of was considered as the Islamic creed. 

This is the methodology of the Mutakallmm and this is how it is considered. As for the 
methodology of the philosophers, it can be summarised as follows: 

1. The philosophers studied the issues for the sake of research. Their method of study and its 
fundamentals are the study of issues as indicated by the demonstrable proof. And their view of 
theology was the view concerning the Absolute Being and whatever it’s Essence necessitated. 
They begin their study by searching for what would lead to demonstratable proof; proceeding 
step by step until they arrive at the result whatever it may be and have conviction in it. This is the 
aim and the basis of philosophy. Their discussions are purely philosophical having no 
relationship to Islam in terms of the discussion even though one may witness that it has a 
connection to some subjects. They would frequently admit textual things in their discussions for 
which a rational proof cannot be established to prove it correctness or invalidity, subjects such as 
the Resurrection and the bodily Ressurection. And often they would take up certain ideas from 
the Greek philosophy issuing judgments on matters based on them albeit with the influence of 
their Islamic ‘aqidah (creed) in them. And often they would attempt to reconcile certain issues of 
philosophy with Islamic issues; however this was an addition to, and a result of them being 
Muslims effected by Islam. But the effect was not an intellectual one where they made Islam as 
the basis as was the case with the Mutakallimun. Rather, the effect is akin to a great extent to the 
effect of Christianity on the Christian philosophers, and the effect of Judaism on the Jewish 
philosophers, since the deep rooted concepts will greatly affect the study or have some effect on 
it. As for the basis on which they proceeded, it is around the Absolute Being ( al-wujud al-mutlaq ) 
and what it necessitated for its Essence. Their true influence was the Greek philosophy. Their 
mentality had been formulated according to Greek philosophy. So they wrote about the thoughts 
of philosopy after gaining maturity in the Greek philosophy. There was no relationship between 
Islam and their pholoshophy. 

2. The Muslim philosophers did not stand in defence of Islam. They only stood to determine 
facts and furnish proofs for them. Nor did they enter into reporting opposing views and refuting 
them in Islam's defence even though they may have been influenced by Islam. Therefore, 
rational study was the basis and the subject matter and nothing apart from these was present in 
their study. 

3. The studies of the Muslim philosophers are non-islamic studies. Rather they are purely 
philosophical discussions and have no relationship to Islam. It has no place for Islam in its 
discussion. They are not considered Islamic opinions and they are not part of the Islamic culture. 

This is the difference betwen the methodology of the mutakallimun and the methodology of the 
Muslim philosophers. And this is the reality of the Muslim philosophers. It is injustice, 
contradiction of the reality and fabrication of Islam to call the philosophy which the likes of al- 
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Kindi, al-Farabi, Ibn Sina and others from the Muslim philosophers were preoccupied with, as 
Islamic philosophy. This is because it has no connection to Islam; rather it totally contradicts 
Islam whether in terms of the basis or in terms of many of its details. As for the contradiction it 
terms of the basis, this philosophy discusses that which is beyond the universe, that is, regarding 
the Absolute existence ( al-wujud al-mutlaq) which is contrary to Islam which discusses what is in 
the universe and things that can be sensed only. It prohibits discussion about the essence of 
Allah H and that which is beyond the universe. It orders the Muslim to submit to it totally and 
stop at the limit of what imdn enjoins without going further and without allowing the mind to 
attempt to discuss it. As for the details, there are many discussions in this philosophy which 
Islam considers as disbelief {kufr). Ther are discussions which hold the world to be eternally pre¬ 
existent (qadm al-alarn) and that it is eternal (a^ali). And there are discussions which assert that 
the pleasure of Paradise is spiritual and not corporeal. And discussions which mantain that Allah 
§1 is ignorant of detailed aspects and other such notions which definitely manifest kufr in the 
view of Islam. 

How can it be claimed that this philosophy is Islamic given this clear contradiction? In adition to 
the fact that there is abolutely no philosophy in Islam because it restricts the rational discussion 
to the sensible objects and prohibits the mind from discussing that what is beyond the universe, 
which makes all its discussions remote from philosophy, following a method different to it. 
There is no possibility given in it that there should be any philosophical studies. That is why 
there is nothing called as Islamic philosophy. In Islam there is the study of the Qur’an and the 
prophetic Sunnah. They are the only basis of Islam in terms of the ‘aqidah (creed) and mles 
\ahkam \, whether in terms of an order prohibition \nahi\ or information \ikhbat\. 
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‘Prophet’ (nabi) and ‘Messenger’ ( rasui ) are two contrastive terms but they share in the respect 
that a shari’a is revelaed to both of them. The difference between the Messenger and the prophet 
is that the former is inspired with a Sbari’ab which he is commanded to propagate, whereas the 
latter, i.e. the prophet is also inspired, but commanded to propagate the Shari’ah of the 
messengers. In other words, the messenger is commanded to propagate the Shan’ah himself, 
whilst the prophet propagates the Shan’ah of the messengers. 


Qadi al-Baydawi in commentary of the saying of Allah Hf, 



"Never did ive send an apostle or a prophet before thee, but, when he framed a desire" 

[TMQ Hajj: 52]; 

Says, ‘The messenger is sent by Allah Hi with a revived or new Shan’ah which he calls people to, 
whereas the prophet is sent by Allah Hf to affirm the former Shan’ah .’ 

Thus, Musa 8S3 was a prophet because he was inspired with a Shan’ah and a messenger because 
this Shari’ah was for his mission. On the other hand, although Aaron 8S3 was also a prophet 
because he was inspired with a Shari’ah, he was not a messenger because the Shari’ah, which was 
revealed to him was not for his mission, rather it was for the mission of Musa 8S3. By the same 
token, Muhammad M was a prophet and a messenger because he was inspired with a Shari’ah, 
which was for Inis mission. 


The message is the mediation between Allah H and the slaves in order to explain and clarify the 
method of satisfying the needs of this world and the hereafter. Wisdom necessitates the sending 
of messengers as they bring laws and benefits for people. 

Thus, the sending of Messengers has actually occurred. Allah H appointed messengers from 
amongst mankind and sent them as bearers of glad tidings of paradise and reward to the people 
of belief and obedience. They were warners of the hell fire and punishment to people of disbelief 
and disobedience and they clarified the needs and requirements of this world and the hereafter 
for man. All because the mind is incapable of either deciding the good and bad or able to 
comprehend man himself and his affairs. 

Allah §g consolidates the prophets and messengers with miracles which oppose the norm. The 
miracle is a tool from Allah §g that not only opposes the reality, but is rendered by the claimant 
of prophethood when he challenges the disbelivers who are incapable of achieving anything 
similar. 


If the messenger was not supported by a miracle it would not be necessary to accept his claim, 
since no distinction could be made between an impostor claiming prophethood and a genuine 
prophet. Hence, the miracle substantiates the prophet's truthfulness and convinces the people 
since an ordinary man can not achieve such a feat. 


The first prophet was Adam 8S3 whilst the last prophet was Muhammad M • The prophethood 
of Adam 8S3 can be proven through three different sources: Firstly through the Quran. Allah §g 
says, 


aIIp 4jj 
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"Adam slipped the commandment of his Lord then what he had desired, did not get the way to it. Thereafter his 
Lord chose him and turned to him with his mery and showed him the ivay to his favoured nearness" [TMQ Ta 


Ha: 121-2] 


The meaning of Ijtaha in this context means selecting him. The Quran also proves that Allah 
both commanded and prohibited Adam certain things. Hence Allah "Jg says, 


sjji Ityiij V ) dJA-jjj cAl Ij 




"And we said, O Adam, dwell you and your wife in paradise and eatfreely thereof where you will, hut do not 
approach this tree lest you become of the transgressors" 

[TMQ Baqarah: 35] 

This categorically proves that there was no other prophet during his time. 

Therefore, Adam 8S3 was a prophet by revelation and nothing else. A prophet who was inspired 
with a Sharf’ah , as every commandment \amr\ or prohibition \nahi\ is Shari’ah. Thus since he 
received inspiration he is a prophet. 


The Second source is the Sunnah. Tirmidhi reported from Abu Said al-Khudri that the 
prophet §§. said. 


VI 


joT jiiJji 5J ^ Uj % JLlil i\ji cfJLj Vj jjj 




IJI 



"I will be the leader of the sons of Adam on the day of resurrection but I do not boast. I will 
have the banner of al-Hamd in my hand but I do not boast and on that day, all the prophets 
from Adam will be under my banner." 


Lastly, the consensus of the Sahaba also proves that Adam 8S3 was a prophet. 


As for the prophethood of Muhammad M, as he also claimed prophethood and brought forth 
miracles, the prophethood is known by Mutawatir narrations, which substantiates it beyond any 
doubt. As for the miracle (i.e. the Qur’an) it is the speech of Allah fl, which challenged and 
defied the eloquent and great speakers of Mecca. They were unable to oppose the shortest Sura 
of the Qur’an, although they strived to do so. They then abandoned their styles of opposition 
from talk and rhetoric, even though they were the best and most revered linguists of their time, 
to force and the sword. Not even one of the disbelieving Kujfars ever related that someone was 
ever able to produce anything similar to the Qur’an, despite the fact that they had the means to 
relate this information if required. All this categorically proves that the Qur’an, i.e. the miracle 
given to Muhammad if is from Allah §g and without any doubt verifies the true claim of the 
prophet M- 

The number of prophets and messengers are unknown because Allah §g informs his messenger. 


ilXLf- fqfsJL) ! ft* tyg-Cty f d-b-P* dr* llLdjI -dlJj! 


"We have sent messengers before you, we have mentioned some of their stories to you, whilst we have not mentioned 
others." [TMQ Ghafir:78] 

Although the number has been mentioned in some Ahadith, the Ahadith in question are of the 
Ahad category. Thus they do not have any value in ‘aqidah (creed); i.e. they do not form part of 
the ‘aqidah (creed). Assuming that the Ahad Hadith met all the pre-requisites of Usul-al-fiqh, it 
would only lead to conjecture, and conjecture can not be accepted as part of belief. Therefore 
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the number is limited to the prophets and messengers mentioned in the Qur’an because that is 
definite. Moreover, the number of prophets is neither mentioned in the Mutawatir Hadith. In 
respect to the prophets mentioned in the Qur’an, Allah H says, 


JjlAA4 aJ IIIajj tjJ-jip ILil ft* oLJrjS ^fy Ojj p ^_^aI^jI LaIIIjT LctstA 

OjjLaj J OiAjjj iIjjjIj OUlJAJ ^ aah dAJ LljAa L_j-La Air" ^jJL*j i 

UldiS *>l5j LbjJj cqQ-UUJI lyt "}'S' LS ^fj (J>p4 

4j 4 JJI AiJi Ij&LjwtAj ^Ip 

oji-jJU lAliSCJl I_aIAjT ^jjJl dJ-dJI cOjJL«-*j lylS” LS 1 grp Jg.-A s,Li5 


"And this is our argument that we gave to Abraham against his people, we raise in degrees whom ive please, 
undoubtedly, jour lord is wise, knowing. And we gave him Ishaq and Yaqub, we showed the path to all of them 
and showed the path to Nuh before them, and of his progeny, to Daud and Sulaiman and Ayub and Yusuf and 
musa and Haroon, and thus we recompense the righteous. And to Zakaria, Yahya, Isa and Ilyas. These are all 
entitled to be our near ones. And to Ismail and Yasa and Yunus and lot, and to each one we preferred above all 
in his time. And also to some of theirfathers and their progeny and some of their brothers, and we chose them and 
showed them the straight path. This is the guidance of Allah. He gives whom he will of his bondmen, and if they 
would have committed polytheism, then surely all that they had already done would have been destroyed. These are 
they to whom we gave the book and order andprophet hood" [TMQ An’am: 83-89] 




"And Ismail and Idrees and Dhul-Kifl all were from the patient ones who we took into our mery. Indeed they 
are from the righteous.” [TMQ Anbiya: 85-86] 





"And to Madyan, we sent their brother Shu 'aib." 


[TMQ Araf: 85] 

U-U* Jlj} 


"And to Thamud, we sent their brother Salih." 


"And to A 'ad, we sent their brother Hud." 


[TMQ Araf: 73] 

[TMQ Araf:65] 
AUrjjj cJt j&\ f6T 13 hiijt 


"And we said, 0 Adam dwell you and your wife in paradise." 


[TMQ Baqarah: 35] 



jLiSsJl 4JUI (J 




* 


"Muhammad is the messenger of Allah. Those with him are severe on the Kujfar and merciful between 
themselves." [TMQ Fath: 29] 

All the prophets and messengers were informers from Allah Hi because this is the meaning of 
prophethood and messengerhood. They are truthful, admonishers to creation lest the mission 
and message become futile and they are infallible from lying and error in their propagation, just 
as they are infallible from committing any sin. 
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Further there is no definite [ Qati\ textual evidence in the Qur’an or the Sunnah of the prophet ft 
informing about the erring of the prophets after their Prophethood of Messengership. Whatever 
has been reported is either in the ahadith that are indefinite in their transmission \dhanni athuboot\ 
or in the ayat that are indefinite in their evidence \dhanni ad-dalala\ and the Indefinite \dhanni\ 
cannot over ride the definite rational evidence on infallibility. 

As for what was revealed regarding Adam 8S3 in the Qur’an about him eating from the tree 
which Allah §g had prohibited him to eat from, this does not contradict the requirement of 
infallibility in the propogation of the message to the people on the earth because what happened 
from Adam 8S3 was in the Paradise, the wisdom of which is only known to Allah Therefore 
this is separate matter (i.e Adam’s 8S3 eating of the fruit of the tree) because infallibility is related 
to the propogation of the message to the people on the earth. 
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The Infallibility of the Prophets 


Although the Islamic belief consists of belief in Allah §g, His Angels, His Books, His 
Messengers, the Day of Judgement and al-Qada ival-Qadar, both good and bad from Allah #g, it 
does not mean to exclude anything else from the belief. Rather, it means that this forms the basis 
of belief and there are other thoughts which relate to the ‘aqidah (creed), such as the infallibility 
of the Prophets which also come under the belief in the prophets. The evidence of the 
infallibility of the Prophets is a rational evidence and not a textual evidence because the proof of 
the prophethood of a Prophet and the message of the messenger to whom he has been sent is 
rational, established by a perceptible miracle. 

Although the Islamic belief is said to consist of belief in Allah $$, his angels, his books, his 
messengers, the day of judgement and al-Qada ival-Qadar both good and bad are from Allah Kg, it 
does not mean that nothing else must be believed in. Rather these concepts only form the basis 
of belief, as there are other thoughts that are linked to the ‘ aqidah , like the infallibility of the 
prophets, which fall within the category of belief in the prophets. 

Evidence for the infallibility of the prophets is rational and not based upon aural reports. This is 
because the validity of the prophethood of the prophet and the message of the messenger to 
whom they are sent is rational and is proven by the tangible miracle. The prophet’s infallible 
nature necessitates it to be rational because it is one of the requirements to verify the 
prophethood of the prophets and messengers. The mind necessitates that the prophets and 
messengers are infallible, as it is a pre-requisite for the role of the prophet and messenger in 
propagating from Allah H. 

If it were possible to raise doubts about the infallible nature of the prophets even in one issue of 
law, consequently this would give rise to the emergence of skepticism and vacuums in every 
other issue. Hence, at that point both the case for prophethood and messengerhood would be 
meaningless. The evidence that a person is a prophet or a messenger from Allah Hf means that 
he is infallible in everything he propagates. 

Thus, by necessity he is infallible in his propagation, and the disbelief in this is disbelief in the 
message that he brought and the prophethood which he was sent with. Therefore, it is necessary 
that each and every prophet and messenger is infallible from error in the propagation as this is 
one of the attributes of the prophets. The mind necessitates that these characteristics are present 
in each and every prophet and messenger. 

As for the infallibility of the prophets and messengers from carrying out actions contrary to the 
prohibitions and commands of Allah Hf, rational evidence requires that they be categorically 
infallible from doing al-Kabair. Hence, they can not undertake any al-Kabair because this would 
mean committing sins. Both obedience and sinning are indivisible. Thus, if it were possible for 
the prophets to sin in their actions, this would also be tme in their propagation. However, this 
contradicts both the prophethood and messengerhood. Therefore the prophets and messengers 
are infallible from the al-Kabair, just as they are infallible in propagating the message from Allah 

As for infallibility from the minor sins (al-Saghair), there is a difference of opinion between the 
Ulama. Some say that they are not infallible from them because they do not constitute sinning 
and others say they are infallible from the minor sins (al-Saghair) because they constitute sinning. 

However, the reality is that the prophets are infallible from everything definite that has been 
both commanded and prohibited for them. In other words, all the Faraids [pi: Fard\ (compulsory 
obligations) and Midmrramat [pi: Haram\ (prohibitions). They are also infallible from leaving the 
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Wajibaats (compulsory obligations) and from carrying out Haram (prohibited) actions, whether it 
is a major or a minor sin. In other words, they are infallible from everything and anything called, 
or confirmed to be a sin. 

This is with the exception of the Makruhat, Mandubat which are different, as they are not infallible 
from these and neither would this constitute a contradiction with the role of prophethood or 
messengerhood. Thus it is permissible for them to carry out a Makruh action and to leave a 
Mandoob action, because neither action constitutes a sin. Likewise it also permissible for them to 
carry out some Mubah actions and abstain from others, as neither categories in all their aspects 
fall within the concept of sin. These are the pre-requisites and attributes of the prophets and 
messengers that the mind necessitates. 

However, infallibility only becomes an integral part of the characteristics of the prophets and 
messengers after they receive revelation and become prophets and messengers. Prior to this they 
are bound by the same laws as the rest of mankind, because as previously mentioned, infallibility 
is for the prophethood and messagehood only. 
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Each and every Muslim must believe in revelation, as it is a fundamental aspect of belief. 
However, the evidence for revelation is not rational, rather it is accepted on the basis of 
authentic texts. Since revelation does not have a tangible sensation or reality, the mind cannot 
verify its validity. Therefore every attempt to prove revelation by means of the intellect will be 
incorrect, as it is not possible to use the mind to prove something without a tangible reality. 


Hence, as mentioned earlier, the evidence for revelation is not intellectual; rather it is established 
on the basis of authentic narrations. The Definite text of the Qur’an verifies that the messenger 
Muhammad M recieved revelation. Allah HI says. 


"Likewise Allah, the Honourable, the all-wise, reveals to you and to those before you, ” [TMQ Shura: 3] 

fU yt\ LcAA 


"And likewise we have revealed to you an invigorate thing by our command." 

[TMQ Shura:52] 

3* Q ajp>\ yfi gjyfi Ujf 

"And he doesn't utterfrom his own desire. Indeed it is an inspired inspiration" 

[TMQ Najm: 3] 

Jl HlAjt US' dJdJt lllAjt Ul 

"Undoubtedly, O prophet! We have sent revelation to you as we sent it to Noah and the prophets after him.' 
[TMQ Nisa: 163] 


ISM fiy- aJJl ^fi~y 


"Andfollow that which is revealed to you and have patience until Allah decrees and He is the best of judges." 

[TMQ 10:109] 


The revelation that descended on the messenger if had three states, all prophets before him 
recieved the revelation through these only and not another. These states are all categorised under 
the revelation which Allah tlf explains in the Qur’an. He Hi says, 


■s-Lio IS 4jSL; yyff ^y^j jff fy f QQ jl LSjj 


"A nd it is not fit for any man that Allah should speak to him but through revelation, or that the man may be at 
the other side of the veil of grandeur, or by sending messengers and inspiring whom he wills." [TMQ Shura: 51] 

That is, Allah Hi only communicates with man through inspiration, through verbal contact via a 
veil or by sending messengers. The revelation that descended upon the messenger if had two 
states. He if informed about them when he was once asked, "How does the revelation come to 
you?" He M replied, 
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dJT«Jl 3 LLLAj (Jli L» <UP Jisj 4. - ^ a A 8wUi! yPj a 11^1 UU?-l}^ 

^ *^3rj 


"Sometimes it comes like the clattering or the jingling of a bell which is severest on me and when 
it leaves me, I have absorbed everything. And sometimes the angel comes to me in a form of a 
man and speaks to me and I am aware of what is being said." [Bukhari] 

These two states are as follows: 


Firstly- the angel inspires the prophet M by indication and without using words or language. The 
revelation is inspired into the mind of the prophet if, just as he M said. 


<3 IjLsHj (_ybJl 4i)l IjJijli L^IjtIj L^ijj Ail <3 ^JJLil 

<«_ILJl 


"Rnh Al-Quds (Jibril) inspired in to me that no soul shall die until it has completed its Risfg and its 
Ajal. Therefore fear Allah W, O people and acquire the means to do good" [Extraced by AlHakim] 

Also the messenger §f whilst dreaming had visions that he received from Allah Hi both in the 
states of consciousness and sleep. Some of it was inspired to him whilst he was awake and he 
would have certain visions in his dreams all of which were revelation. As the mother of the 
believers, Aisha said. 


OfW i) 


jJjj OlSxJ ^yjl <3 Aoh^Jl bJyJl — 4_J_P a»I — aA 


at11 I « f C Uj La I a \ 


\^v3l jli 


"Firstly, the messenger if began seeing tme visions in his sleep. Every vision he had was tme as 
clear as the morning." 


The messenger if would also feel that some form of revelation was about to come, but it didn't 
come. Aisha 4® narrated that Flarith ibn Flashim 4® asked the messenger IS, "O messenger, how 
does the revelation come to you?" The messenger §£ said. 


La ap Jij 4 “3?l 3A? a 1A1 v 3 ijj'" 4 LLL>-l)l 


"Sometimes it comes like the clattering /jingling of a bell which is severest on me and when it 
leaves me, I have absorbed everything." 

[Bukhari] 

All these variations i.e. inspiration, dream, revelation without talk and everything similar 
constitute one state and fall within the saying of Allah Hf, 

fLJ-j ^ 


"Nothing but revelation" [TMQ Shura: 51] 

Because linguistically when the verb "to reveal to someone" is used it means to indicate or shake 
ones head. Thus Allah Hi reveals to him and inspires him. Allah Hf says. 


Ji j-M 


"Andjour lord inspired the bee", 


[TMQ Nahl: 68] 



100 


The Revelation 


Thus the inspiration to the bee is: the inspiration and the innate knowledge within the bee’s 
heart. 


The second state is the revelation inspired by means of oral communication from the angel. It is 
transmitted orally to the prophet if after he learns through decisive evidence that this is 
revelation and the message bearer is the angel, i.e. Jibril. Allah Hf says, 


"The trusted spirit has descended with it. On your heart that you may warn. " 


[TMQ Shuara: 193] 


In other words, Allah H sends Jibril who speaks with the messenger who simultaneously both 
hears and preserves his words. Aisha narrated that the prophet M said, 




"And sometimes the angel comes to me as a man and he talks to me and I am conscious of what 
he is saying." [Bukhari] 


AjLaJjj ‘uSsj'Ayj 4))b y^JJ L)l IJL5 ?L)Lc*yi L» ;aJ jLai ^LJJ L*jj jjjb OlS""^ 

4_LyjylLl slSjJl auI -Lj«j d)l ijli I L» ; Jli. y*_pj 

?<LpL^«JI ( jp> : Jli . Jly 4jli sly y^-* L)li sly dJ->Lf" a))I L)l : Jli ?L)L^>-'yi La ;Jl3 .obia^ >j■*>"* 
Jj'Vl sLsy J^UaJ lilj tL^Juj i^a'yi ojJj lil * 1 ^jsly* 1 ys- cJlLJl y* HpL L^-iP Jjy^vJ.1 La ; Jli 

: JUi Lyy\ f cVill {ipI£J 1 dp slip UJl 5l} :gg ^1 U: { till ^1 J y>- Q jLJl Q ^1 

if a gy v ^yiLjl Q-*J S-Ur Jjyj*- Ijjfc ijlii . L™)a Ijyl Hj . 4J.Sj 


Abu Hurairah narrated that the prophet M was with the people one day when a person came 
and asked him r., "What is Emaan?" He M said, "It is the belief in Allah H, his angels, in the 
meeting with him H, his messengers and the resurrection." He asked, "What is Islam?" He §f 
said, "Islam is that you worship Allah H and do not commit Shirk, establish the prayer, pay the 
enjoined Zakat and you fast in Ramadan." He said, "What is Ihsaan?" He M said, "That you 
worship Allah Hi as if you see him, and if you can not see him, surely he sees you." He said, 
"When is the hour?" He M said, "The one questioned about it knows no better then the 
questioner. I will tell you of its signs. When the mother will give birth to her Master and when 
the shepherd will build tall buildings. It is one of the five things that no one will know them 
except Allah Hi." Then the prophet M recited the Ayat, "Indeed Allah has the knowledge of the hour.” 
Then the man turned and left. The prophet M said to the Sahaba call him but they didn't see 
anything. He M said, "This was Jibril, he came to teach people their Deen." [Bukhari] 

There are a number of incidents mentioned in Ahadith in which Jibril 8S3 descended and talked 
to the prophet if and he would listen. This was a form of revelation for the messenger, as the 
angel would tell the messenger the meanings in the form of a conversation. The revelation by 
words and meaning is restricted to the Noble Qur’an. As for revelation by meaning, the 
messenger H would express this by using Inis own words, through application i.e. his actions, or 
by silence and this is the Sunnah. 

The Hadith Qudsi is regarded as Sunnah because although its meaning is revealed from Allah H 
its words are from the prophet M- The words of the Hadith Qudsi are not from Allah H because 
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the words that are from Allah Hi are specifically for the Qur’an and this is proven by its 
inimitability. Although the Sunnah comes in the forms of inspiration, dream and is cast directly 
in the heart, it also comes both in wakefulness and as a dialogue between fibril and the messenger 


The Qur’an is only revealed through the messenger ft because its words are from Allah H- There 
are numerous ayats detailing the revelation of the Qur’an. Allah Hf says, 


"And we have revealed the Quran to you in Arabic" 


\t]f \1A }T dJJjjj 

[TMQ Shura:7] 

fjil ji ybsdl idl 

"And what We have revealed to you (O Muhammad [saw]) of the Hook, it is the (very) truth " [TMQ Fatir: 31] 
The book referred to is the Qur’an and "mirT here is to indicate representation. 

4j (Ajf y jtyLil lb* {yyfjp 

"This Qur'an has been revealed to me that I may therewith warn you and whomsoever it may reach " [TMQ 
An’aam: 6] 

lift AbJl blAjt li ^iw fA -f dJbib 

" We relate to you (Muhammad [sal-Allahu 'alayhi wa sallam]) the best of stories through Our Revelations to 
you, of this Qur'an' [TMQ Yoosuf: 3] 

jjdi ] dJ->j AHA dJ-Ji k* 

"And recite what has been revealed to you (O Muhammad 0) of the Hook (the Qur'an) of your Lord. None 
can change His Words, " [TMQ alKahf: 27] 

It is the Qur’an. There are other ayats as well, which mention the revelation in general including 
the Sunnah. For example, Allah H says. 


"If I remain guided, it is because of the Revelation of my Lord to me’ 
And He H says, 




[TMQ As-saba: 50] 


yCA\] dbb b-?-JI Ulf 


" Vmly, We have sent the Revelation to you (0 Muhammad [saw]) as We sent the Revelation to Nuh (Noah) 
and the Prophets after him" 

[TMQ Nisa: 163] 

And He #g says, 

lyt cbbll A~y. 

"Andfollow that which is revealed to you from your Lord. Verily, Allah is Well-Acquainted with ivhatyou do" 

[TMQ Ahzaab: 2] 
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The Revelation 


These two mentioned states have been discussed in the texts, The third state is mentioned in His 
f| saying, 

ff] lyi 

"Orfrom behind a veil ’ [TMQ Shura: 51] 

This is what happened with Musa 8S3. This Ayat is indicating to the incident in which Allah Hf 
spoke to Musa 8S3 from behind a veil. That is, just as the veiled person speaks with some 
dignitaries and with people of distinction. He speaks from behind a veil and although one hears 
the other person’s voice, he does not see him. This is the manner in which Allah spoke with 
Musa 8S3. 


Such an incident only occurred once with the prophet M during the al-lsra wal-Miraj, which has 
not only been mentioned in an authentic Hadith, but has also been indicated by Sura al-Najm. 
Allah Hi says, 



"It is only a Revelation revealed. He has been taught (this Qur'an) by one mighty in power fibril].One free from 
any defect in body and mind then he (fibril) rose and became stable.While he fibril)] was in the highest part of 
the horizon, Then he fibril] approached and came closer, And was at a distance of hvo boivs' length or (even) 
nearer. So (Allah) revealed to His slave [Muhammad [saw] through fibril [as]] whatever He revealed." 

[TMQ Najm: 4-10] 

With the exception of this event i.e. al-lsra wal-Miraj, the revelation descended upon the prophet 
§g in the form of an inspiration and through a messenger. 

All the types of revelation are forms of evidence. The communication between the angel and the 
messenger by talk or indication or conversation is a clear revelation. The inspiration and visions 
are clear revelations and Allah fg speaking to the prophets is also a form of revelation. 

This revelation is a categorical proof as it has been reported in the most authentic and definite 
texts of definite meaning. 
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It is not allowed on the part of the Messenger H that he be a Mujtahid 


The opinion that our master Muhammad M performed Ijtihdd in certain rules and he made an 
error in his Ijtihdd which Allah Hi then corrected means that our master Muhammad §f conveyed 
the Shari’ah to people from his Ijtihdd and not a revelation. And that he is not ma'sum (infallible) 
in some of what he conveyed to the people from the Shari’ah of Islam. Rationally & from the 
Shari’ah point of view this is invalid ( batil ). Indeed our master Muhammad M is a Prophet ( nabij ) 
and a Messenger ( rasul) like the rest of the Prophets and Messengers, protected from committing 
mistakes in that which he conveyed about Allah Hi which is a definite protection proved 
rationally ( daltl ’aqh ). Furthermore, there are Shari’ah evidences that are definite in their meaning 
that the Prophet's M conveyance of the Message ( risala ), in general and specific aspects, was only 
from revelation. And the Messenger did not convey the ahkdm except from revelation. He H 
said in Sura al-Ambiya: 


&£* <h $ 


“Say (O Muhammad (saw)): “I warn yon only by the revelation” 


[TMQ Ambiya: 45] 


That is, tell them O Muhammad if that I warn you with the revelation that has been revealed to 
me. In other words my admonition to you is restricted to the revelation. And He H said in Sura 
an-Najm: 




“Nor does he speak of his own desire. It is only an revelation that is inspired ’ 


[Sura Najm: 3-4] 


The expression ' ivamayantiqd is from the general form (sighat al-umum). So it includes the Qur’an 
and Sunnah. There is nothing in the Book and Sunnah that makes it specific to the Qur’an. So it 
remains general that is, everything he has conveyed from the Shari’ah is a revelation that has been 
revealed. It is not correct that it be specified to say that what he conveyed is only from the 
Qur’an. Rather, it should remain general and inclusive of the Qur’an and the hadith. 


And this is what the second ayah emphasises on when he H says, 



“It is only an revelation that is inspired” [TMQ Najm: 4] 

As for the specification of what he M conveyed from Allah H in terms of legislation, and other 
mles, beliefs, thoughts and stories and the seperation of the styles and means and affairs of the 
world such as the agricultural activities, industry and sciences etc from it, This specification 
occurred due to two reasons: Firstly, Some of the texts [nusoos] revealed regarding them have 
specified them to legislation. He M said regarding the subject of pollinating the date palm: 

pf __ £ £ £\ 


“You are more knowledgeable in the affairs of your dunya” 


[Reported by Muslim] 
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And he if told the Muslims in the battle of Badr when they asked him: Is this revelation from 
Allah or is it a matter of opinion, war and strategy? He if replied: 




“It is a matter of opinion, war and strategy” 


[Reported by Alhakim] 


These texts have specified the revelation to tilings that are other than the affairs of the world and 
whatever is related to war, opinion and strategy. 


As for the second matter which specifies the revelation to legislation, beliefs and rules etc, it is 
clear from the topic of discussion. That is because he if is a messenger and the discussion is in 
what he if has been sent with and not anything else. So the subject of discussion has been 
specified, and the general address ( sighat al-umuni) remains general, however only in respect to 
the subject which was addressed in generality and not all the subjects. Yes, the consideration is 
for the generality of the wording and not for the specificity of the cause ( sabab ) ( al-ibra bi 'umum 
al-lafc la bi khusus al-sabab). However what is meant by the cause {sabab) is the incident for which 
the Qur’an was revealed. The topic is not specific to it rather it is general to all the incidents, so 
the subject is not regarding the particular incident rather all the incidents and it is pertaining to 
the subject of discussion and not in all subjects. The subject matter of revelation is the warning 
(indhar) that is, legislation and mles. He HI said: 




'Say: “I warn you only by the revelation ” [TMQ Ambiya: 45] 

And He §1 said in sura Sad: 



“'Only this has been revealed to me, that I am a plain warned' [TMQ Sad: 70] 

These verses show that what was intended is what he if brought from the beliefs and rules and 
anything he M had been ordered to convey and warn people of. That is why it does not include 
the means and styles or the instinctual behaviour which are part of his natural disposition such as 
the manner of walking, pronunciation, eating etc.. 

They are regarding the matters related to the beliefs and Shari’ah rules and not the means and 
styles and other things of a similar nature which do not come under beliefs and rules. Therefore, 
whatever the Messenger if brought, regarding what he if has been ordered to convey in all 
matters that relate to the actions of the servants and the thoughts, is a revelation from Allah Hf. 

The revelation includes the sayings, actions and silence of the Messenger if, because we have 
been ordered to follow him. 


And He H said: 


ilp Uj i/j AS 



“Whatsoever the Messenger (saw) gives you, take it, and whatsoever he forbids you, abstain from it ” [TMQ Hashr: 

7 ] 

And He Hf said: 



cftyh aJJl (JjAj (3 ^ OH - Ali 


“Indeed in the Messenger of Allah (saip)you have a good example to folloiA 
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Thus, the speech, action and silence of the Messenger 
revelations from Allah Hi. 


[TMQ Ahzaab :21] 

is a Shari’ah evidence. They are all 


The Messenger of Allah, our master Muhammad M used to receive revelation and convey what 
he brought from Allah IS, and resolve matters according to the revelation and did not deviate 
from the revelation. He Hi said in sura al-Ahqaf: 


til 


“I only follow that which is revealed to me” 
And He W> said in sura al-A'raf: 


[TMQ Ahqaaf: 9] 


Jb lyt til u 


[TMQ A’raaf: 203] 


“Say: "I hutfollow what is revealed to me from my Lord” 

I.e I do not follow anything except what my Lord has revealed to me. Generally, all of this is 
explicit, clear and evident. Everything that relates to the Prophet M in terms of what he has been 
ordered to convey is only revelation. The legislative life of the Prophet (IS in clarifying the mles to 
the people proceeded on this manner, he M used to wait for the revelation in many of the ahkdm 
such as in the case of fhar. Wan (imprecation) and the like. He did not state a hukm (mle) on an 
issue or perform an act of legislation or remain silent legislatively except on the revelation from 
Allah HI. Sometimes the Sahabah ft used to confuse the ruling on an action of the servants with 
an opinion concerning a thing, or a means or style. So they would ask the Messenger (I#: is that a 
revelation O Messenger of Allah? Or is it a matter of opinion and mashura (advice)? If he said it 
was revelation they would remain silent because they knew that it was not from the Prophet if 
himself. But if he M told them: no, it is an issue of opinion and mashura (advice) they would 
discuss with him and perhaps he M would even follow their opinion as in Badr, Uhud and 
Khandaq. And in matters other that what he conveyed from Allah Hi he (ft used to say: 


f ^ £ £ 1 

yyA pjj 1 


“You are more knowledgeable in the affairs of your dunya” 


As reported in the hadfth concerning the pollination of the date palm. Had the Prophet M said 
something pertaining the legislation without revelation he would not have waited for the 
revelation to state the hukm (ruling). And when the Sahabah asked him whether a statement 
was a revelation or opinion, he if would have either replied to them from his mind or they 
would have discussed with him the matter without asking him whether it was a revelation or not. 
Therefore, nothing emanated from his IS sayings, actions, and silence except if it came via 
revelation from Allah Hi and not from his own opinion. He M never made Ijtihad and Ijtihad is 
not allowed for him M according to the Shari’ah and rationally also. As for the Shari’ah , the verses 
of the Quran explicitly indicate the restriction of everything that relates to the revelation: 




Say (O Muhammad (saw)): "I warn you only by the Revelation ” 


[TMQ Ambiyaa’: 45] 



“I only follow that which is revealed to me” 


[TMQ Ahqaaf: 9] 
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“Nor does he speak of his own desire ” [TMQ Najm : 3] 

As for the rational reason, it is because the Prophet M used to wait for the revelation in many 
rules despite the urgent need to clarify the ruling of Allah #g. If ijthad was allowed for him he 
would not have delayed in giving the ruling but he would have performed Ijtihdd. Because he M 
used to postpone giving the ruling until the revelation was sent down. This indicates he did not 
make Ijtihdd. It also indicates that it was not allowed for him H to make Ijtihdd. Had it been 
allowed he M would not have put off giving the ruling despite the need to do so. Also, it is 
obligatory to follow the Prophet if, if he exercised Ijtihdd it would be possible for him to make a 
mistake. If he made a mistake we would be obliged to follow him so the matter would 
necessitate that we follow a mistake which is not valid because Allah f| did not order to follow a 
mistake. Furthermore, the Messenger if is infallible ( ma'sum ) from making mistakes in the 
conveyance of the Message. It is absolutely impossible on his M part to make a mistake in the 
conveyance of (Allah's Message). Since allowing the Messenger H to make a mistake negates the 
(concept of) Messengership and prophethood. So the affirmation of Messengership and 
Prophethood determines that the Messenger is not allowed to make mistakes. Regarding the 
conveyance of the Message it necessitates that he is protected from making mistakes in the 
conveyance. So it is impossible on the part of the Messenger ft to err in what he conveys from 
Allah HI. Consequently, it is not allowed on his part to exercise Ijtihdd. Everything conveyed by 
him from the rulings, in his §f saying, action and silence is revelation from Allah Hf and nothing 
else. 

It should not be claimed that Allah Hf will not allow him ft to remain on the mistake. And that 
he HI will swiftly clarify it to him (§f. This is because the mistake in Ijtihdd when it occurs from the 
Messenger ft becomes fard on the Muslims to follow until the clarification comes. Then this 
clarification would have reestablished another ruling different to that of the first ruling. The 
Muslims would be ordered to follow this ruling and leave the former ruling which is a mistake. 
This is invalid, it is not possible on Allah's HI part the He order the people to follow a mistake 
and then order them to leave it and follow the correct one. Similarly, it is not allowed on the part 
of the Messenger fi that he conveys a ruling and then say to the people that this ruling is a 
mistake because it is from me, and the correct ruling is what has come to me from Allah H§ and 
inform them that they should leave the first ruling because it is a mistake and inform them of the 
correct ruling. 

It should not be said that this is a rational evidence for a Shari’ah matter as that is not allowed, 
the reason is that the Shari’ah matter requires a Shari’ah evidence, since the Shari’ah matter whose 
dalil has to be only a Shari’ah evidence is the Shari’ah mle. As for beliefs, their evidence can be 
rational or a Shari’ah evidence. The subject whether the Prophet M is a mujtahid or not is from the 
beliefs and not from the Shari’ah mles. So its evidence can be a rational or Shari’ah evidence.The 
fact that it is not allowed for the Messenger IS to be a mujtahid is proven by the rational evidence 
and the Shari’ah evidence. It is one of the beliefs. 

It should not be claimed that the Messenger H actually performed Ijtihdd in various rules and that 
Allah M did not recognise his Ijtihdd\ and that He H corrected the messenger’s M Ijtihdd and 
revealed verses which clarified the correct opinion. That should not be claimed because the 
Messenger H did not exercise any Ijtihdd in conveying any rule of Allah §g. Rather what is proven 
by the Qur’anic text and the sound Sunnah is that he used to convey to the people from 
revelation. He M did not convey anything in terms of legislation, beliefs, rules and the like, except 
if it had come via the revelation and that he would wait until the revelation for a particular 
incident was not revealed. 
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As for the verses that are cited by those who say that the Messenger H actually performed Ijtihad, 
and in which they assume Ijtihad took place. There is no ayah in which Ijtihad took place. For 
example. His H saying: 


• °\ii •« - . l> 


^fj\ bjb of 5 if uj 


“It is notfor a Prophet that he should have prisoners of war (andfree them with ransomj until he had made a 
great slaughter (among his enemiesj in the land ” 

[TMQ Anfal: 67] 


And such as His Hi saying: 


(fk cJst £ Jdlp illl 0 p| 


“May Allah forgiveyou (O Muhammad [sal-Allahu 'alayhi wa sallamj). Why did you grant them leave (to 
remain behind) ” [TMQ Tawba: 43] 


And like His 


saying: 


“And never (O Muhammad (saw)) pray (janagah) for any of them (hypocrites) who dies, nor stand at his grave” 

[TMQ Tawba: 84] 


And like His H saying: 




“(The Prophet (saw)) frowned and turned away, because there came to him the blind man ” [TMQ ‘Abasa: 1-2] 

And other such ayats and hadith, this is not due to his M exercising Ijtihad regarding a ruling and 
conveying it to the people. Rather, it is by way of a mild rebuke for undertaking actions which 
are contrary to what is more befitting for the Messenger if to do. It never happened that the 
Messenger if conveyed a specific ruling to the people and then an ayah came to clarify the error 
of the ruling which he had conveyed and clarify the mistake in his Ijtihad and demand that he M 
convey the correct opinion regarding this ruling. Rather the matter of truth is that the Messenger 
if undertook an action in applying a Shari’ah mle from the rules of Allah H which had previously 
been sent down in the revelation and the Messenger if had already conveyed it to the people. 
The Messenger if acted in a manner contrary to what was more befitting for him to have done 
in accordance with this ruling. Thus, he was mildly reproached for this contradiction. This mild 
reproach is not a legislation of a new ruling. So the ruling has already been revealed, and its 
application had been ordered and the Messenger if had already conveyed it. Thus, in these 
incidents mentioned in these verses he if undertook an action in accordance with what Allah H 
had ordered, except that his if performance of this action was contrary to what was best, thus he 
was mildly rebuked for this. Therefore, these ay at mildly rebuke the Messenger if for undertaking 
what was contrary to the best action. They are not ayat which legislate new rules which had not 
been legislated earlier. Nor do they correct an Ijtihad or legislate another ruling which is at 
variance with the ruling the Messenger if had already made Ijtihad for. From the Shari’ah and 
rationally it is allowed for the Prophets and Messengers to do what is contrary to the best 
because the meaning of doing what is contrary to the best is that it is a permissible ( mubah ) issue, 
however, some actions are better than others. Or, there is a matter which is preferable (mandub) 
but there are actions which are better than others. Thus, it is permissible for a person to live in 
the city or in the village. But living in the city is better than living in the village for the one who 
wishes to see to the matters of ruling and accounting the rulers. If he lives in the village he has 



108 


It is not allowed on the part of the Messenger ^ that he be a Mujtahid 


done contrary to what is the best. Giving sadaqa openly or discreetly is a preferable matter 
(mandub ) but giving sadaqa secretly is better than giving it publicly. If he gives it in public, he has 
acted contrary to what is best. So, it is allowed for the Messenger if to undertake what is 
contrary to the best, rather it is allowed for him to do everything that is not considered sinful. 
He M infact undertook what was contrary to the best so Allah Hi mildly censured him for it. The 
one who thinks deeply about these verses that they cite will find that the wording of the verse, its 
understanding and meaning indicates this. 


Thus, His H saying: 


(jlsjSn <3 i_|A l bps 015"uf 


“It Is not for a Prophet that he should have prisoners of war (and free them with ransom) until he had made a 
great slaughter (among his enemies) in the land” 

[TMQ Anfal: 67] 


indicates that the talcing of prisoners had already been legislated on the condition that a severe 
slaughter ( ithkhan ) took place before it. This is supported by the ayah: 


A* f ^ jt ^ jio ^ 




“Smite at their necks till when you have killed and wounded many of them, then bind a bondfirmly on them (that 
is, take them prisoners)” 

[TMQ Muhammad: 4] 


Thus, the ruling of taking prisoners was not revealed in the ayah: 


iSTjd bp of 5 if u) 


“It is notfor a Prophet that he should have prisoners of war (andfree them with ransom)” [TMQ Anfal: 67] 


Rather, it was revealed before that in Sura Muhammad which is called the Sura of fighting (sura 
al-qital). It was revealed before Sura al-Anfal. Thus, it is in this Sura of fighting that the ruling of 
taking prisoners was revealed. He #g said: 


Qdi Axj ll* \ 



“So, when you meet (in jihad), those who disbelieve smite at their necks till when you have killed and wounded 
many of them, then bind a bond firmly on them (that is, take them prisoners) Thereafter (is the time) either for 
generosity (that is, free them without ransom), or ransom, until the war lays down its burden ” [TMQ 

Muhammad: 4] 

So the rule of taking prisoners had been revealed and was known before the revelation of: 

i$b\?\$ 

“It is notfor a Prophet...” [TMQ Anfal: 67] 

In this verse there is no legislation for prisoners. And in the wording there is no legislation for 
prisoners to be found. Rather, it is only an address to the Messenger if that he should not have 
taken prisoners until he had inflicted a severe slaughter (ithkhan). What is meant by ithkhan is 
lulling and creating intense fear. There is no doubt that on the day of Badr the Sahabah lulled a 
great number of people and that they won the battle. It is not a condition of inflicting a severe 
slaughter in the land that everyone should be lulled. Then after killing a great number they took a 
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group as prisoners. This is permitted from the ayah in Sura Muhammad which is the Sura of 
fighting and from this ayah as well. It indicates that after inflicting a severe slaughter ( ithkhan ) it is 
allowed to take prisoners. So this ayah has come to indicate a clear indication that the capture of 
prisoners was allowed according to the ruling of this ayah. So it is not correct to say that the 
Messenger ft made Ijtihad regarding the ruling of prisoners of war when he took prisoners and 
the ayah was revealed to correct his Ijtihad. And nor is it the case that the capture done by the 
Messenger ft in Badr was a legislation and the ayah came to clarify his mistake. Likewise this 
capture was not a sin or a breach of the rule that had been revealed. However, it indicates that 
the Messenger ft in applying the rule of taking captives as mentioned in Sura Muhammad: 



dr~ 




“Smite at their necks till when you have killed and wounded many of them ” 


[TMQ Muhammad : 4] 


in this incident i.e the battle of Badr, it was better if the killing was greater so that the ithkhan was 
more evident. Thus, the verse was revealed to mildly reproach the Prophet M for applying the 
ruling in a manner which is contrary to the best. It is the censure of an action undertaken by him 
to apply a previous ruling, it is not the legislation of a ruling and nor is it the correction of an 
Ijtihad. As for His §g saying at the end of the ayah. 


yft ifaj Jbj dllj idljl (ftft b£ij) 


“You desire the good of this world, hut Allah desires for you the hereafter. And Allah is All-Mighty, All-Wise” 

[TMQ Anfal: 67] 


This is the conclusion of the rebuke in the ayah, that is, you have taken prisoners before doing 
your outmost to inflict a severe slaughter ( ithkhan ) hoping to get ransom for those prisoners i.e 
by taking captives you desire the transient tilings of the world, from the ransom (fidya) which is 
the consequence of taking them captive. And Allah H wishes to strengthen His W> deen by killing 
them in the battle & not by taking them as prisoners. The issue is the taking of prisoners and 
desiring the good of this world is a result of the capture, it is not a mild rebuke for taking 
ransom. Rather, it is only a mild rebuke for taking captives before inflicting a severe slaughter. It 
completes the meaning of the ayah which began with this meaning from its very beginning: 


yft aJJlj aJJlj lljjJl Oy4j j (3 ^ dl did” L»j 


“It is not for a Prophet that he should have prisoners of war (and free them with ransom) until he had made a 
great slaughter (among his enemies) in the land. You desire the good of this world, hut Allah desires for you the 
hereafter. And Allah is All-Mighty, All-Wise’’ [TMQ Anfil: 67] 


As for His 


saying: 


if?* dnlp fid-! ua Jji y* .list 


“Were it not a previous ordainment from Allah, a severe punishment (dgaab) would have touched you for what 
you took’ [IMQ Anfal: 68] 

It is not a promise of a punishment from Allah $H for taking ransom as some would imagine. 
Rather, it clarifies the consequences that could possibly result from taking prisoners before doing 
ones outmost to inflict asevere slaughter, such as losing the battle and Muslims being killed by 
the Kufjar. This is the great punishment; it is not the punishment of Allah H. i.e, if it were not 
that Allah H knew that you would be victorious, then for taking prisoners before doing your 
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outmost to slaughter the Kuffar, your enemies would haves lulled you and defeated you. The 
Qur’an has used the word 'a^aab (punishment) for lulling in war. He W> said: 


“Fight against them so that Allah will punish them (yu'agyibihum) by your hands” 


[TMQ Tawba: 14] 


It cannot be that it means the punishment of Allah Hf, because the address is general to the 
Messenger ft and the believers. Because if the ayah, as they contend, is considered to be 
correcting an Ijtihad then it is a mistake that has been forgiven for which they do not deserve to 
be punished by Allah Hf. If it is considered a mild reproach for acting contrary to what is best, as 
is the reality in this case, then it does not merit any punishment from Allah Hf. It is not at all 
possible that it means the approaching of a punishment from Allah Hi, Rather the meaning is 
that your enemies would have lulled and humiliated you. As for the hadith reported regarding the 
cause of this ayah being revealed, and regarding its stories, they are isolated reports ( khabar abaci ) 
which are not admissable as evidence for the aqeeda. Permitting or not permitting Ijtihad on the 
part of the Messenger ft is from the creedal issues. 


As for what was revealed by Allah HI in the Quran: 

foyMSil piJj lyJL^ (yA\ 3JJ dJif \ ddlp *1)1 


“May Allah forgive you (0 Muhammad (saw)). Why did you grant them leave for remaining behind;you should 
have persisted as regards your order to them to proceed on Jihad), until those who told the truth were seen by you in 
a clear light, and you had known the liars?” [TMQ Tawba: 43] 


It does not indicate Ijtihad because the ruling that the prophet ft was permitted to excuse 
whomever he wished was revealed before this ayah. Allah Hi says in Sura An-Nur: 



i . o /«/ . f ^ , . A < c x 


£.1 ISlii 


“So, if they ask your permission for some affairs of theirs, give pennission to ivhomyou wish from them ” [TMQ 
Nur: 62] 

And this Sura was revealead after Sura Al-Hashr in the battle of the trench, and the ayah 


“May Allah forgive you” [TMQ Tawba: 43] 

was revealead in Sura At-Tawba, and it was revealed in the context of the battle of Tabuk in the 
ninth year Hijri, so the ruling was well known and the ayah of Sura an-Noor clearly indicates that 
the prophet ft is permitted to excuse those who ask him for permission (to stay behind). 

However in the incident for which the ayah of Sura at-Tawba was revealed, i.e the expedition of 
Tabuk and the preparation of the army of 'usra (hardship), It would have been better if the 
Messenger H did not grant the hypocrites ( munafiqin ) permission to stay behind. When he M gave 
them the permission in that very incident, Allah Hi mildy rebuked him for this action, i.e He Hi 
rebuked him for undertaking an action that was contrary to what was better. The ayah does 
not correct an Ijtihad and it does not legislate a ruling which is different to the ruling the 
Messeneger had made Ijtihad for concerning the same incident. Rather, it is a mild rebuke for 
something that was contrary to what was best. 

As for His Hi saying: 
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0aJJL; I fy^ ^Ip h') I-AjI oU 1 g ■ ■» J3A ^1p Vj) 


“And never (O Muhammad (saw)) pray (janayah) for any of them (hypocrites) who dies, nor stand at his grave. 
Certainly, they disbelieved in Allah and His Messenger, and died while they were fasiqun (transgressors) ” [TMQ 

Tawba: 84] 

It came after His Hi saying: 

^SsjJ IjwCf- I^JjLaJ (fy IJjI j ^ 4_ajUs aJJl jXkri-j 

4(*4^ fis- (fiA if Jjjl yrifij 

“ IfAllah brings you back to a party of them (the hypocrites), and they askyourpermission to go out (to fight), 
say: “Never shall you go out with me, nor fight an enemy with me; you agreed to sit inactive on the first occasion, 
then you sit (now) with those who lag behind. And never (O Muhammad (saw)) pray (janayah) for any of them 
(hypocrites)... ” [TMQ Tawba: 83-84] 

Allah H has clarified in the ayab, 


^ .Xa aIJI t 


“IfAllah brings you back to a party of them (the hypocrites)” 


[TMQ Tawba: 83] 


that the Messenger ft should not allow them to accomany him in Inis expedetions. And this was 
in order to humiliate and disgrace them so that they do not get the hounour of making jihad and 
going out (to fight) with the Messenger^. And He H in the ayah that comes immediatly after 

4^4-^ -fie fis- (fi/sj yjp 


“And never (O Muhammad (saw)) pray (janayah) for any of them (hypocrites )” 

[TMQ Tawba: 84] 

announced (just) another thing to humiliate them. This took place during the campaign against 
them in order to destroy them. So this ayah , the ayah before it and the ayah after it clarify the mles 
regarding the hypocrites and the manner in which they should be treated by showing them 
contemp, humiliating them and lowering them them from the status of the believers. There is 
nothing in the ayah which indicates that the Messenger made Ijtihad regarding a ruling. The 
ayah came showing the contrary. Rather it is the preliminary legislation with respect to the 
hypocrites. It is in line with the other verses regarding the hypocrites repeated in the same Sura. 
Nothing appears in it, whether explicitly, by way of indication, by wording or understanding, or 
giving cause for any semblence ( shubha ) (of such a meaning) that it corrects an Ijtihad or draws 
attention to a mistake. As for what has been narrated regarding the reason for revealing this ayah 
in terms of reports, they are solitary reports ( akhbar ahad) and are not admissable as evidence for 
‘aqidah (creed) and nor can they contradict the definite text which restricts the Meseneger's M 
conveyance of rulings to that what he brought through revelation and nothing else. He M did 
not follow anything but the revelation. Let alone that these ahadfth should make 'Umar bin al- 
Khattab try to prevent the Messenger ft from praying the janazah. So either he wanted to 
prevent him from doing an action legislated as a ruling or he wanted to prevent the Messenger fi 
from undertaking a worship according to a legislated Shari’ah mle and the Messenger was 
silent about it. Then he M reverted to 'Umar's opinion after the revelation of this ayah, This is not 
allowed in respect to the Messenger f|. Acting upon this hadith contradicts the fact the Mesenger 
M is a Prophet, so the hadith is rejected in terms of meaning ( dirayatan ). The hadith indicates that 
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It is not allowed on the part of the Messenger if that he be a Mujtahid 


the Messenger if gave his shirt to 'Abd Allah ibn Ubayy and that he tried to pray (Janata) for him 
though he was the head of the munafiqin. 'Abd Allah ibn Ubayy was exposed by Allah H after the 
battle of Bani al-Mustaliq, his son came to the Messenger if to find out if the Messenger if had 
taken the desicion to kill him so that he may himself kill his father. Allah H revealed Sura al- 
Munafiqin after the battle of Bani al-Mustaliq and He W> said to the Messenger if regrading it: 


$ sl)l {4Jj\3 jjudl 



“They are the enemies, so beivare of them. May Allah curse them! Horn are they denying the Right Path” [TMQ 

Munafiqoon: 4] 

And He Hf told him with respect to it: 

“Therefore their hearts are sealed” [TMQ Munafiqoon: 3] 

And He H told him: 


“Allah bears witness that the hypocrites are indeed liars” 


[TMQ Munafiqoon: 1] 


And then the Messenger if came after this and gave his shirt to the head of the hypocrites and 
tries to pray (janaga ) for the head of the hypocrites and then 'Umar prevents him. This 
contradicts the aydt. The ayah of Sura al-Tawba was revealed in the ninth year (AH) after Sura al- 
Munafiqin by a number of years. So the ahadith about 'Umar (ra) and the shirt and other such 
ahadith contradict the reality of how the hypocrites were treated after the battle of Bani al- 
Mustaliq and they contradict the verses which were revealed before it regarding the hypocrites. 
Therefore, they are rejected also from this angle in terms of their meaning ( dirayatan). 


As for His H saying: 



“(The Prophet (saw)) frowned and turned away, because there came to him the blind man. But ivhat could tell you 
that per chance that he might become pure from sins)” 

[TMQ ‘Abasa: 1-2] 

and the aydt that follow, they do not indicate any Ijtihad.. The Messenger if is ordered to convey 
the Da’wah to all the people and to teach Islam to the Muslims. It is for the Messenger if to 
undertake both the orders all the time. 'Abd Allah ibn Umm Maktum became a Muslim and 
learnt Islam. He came to the Messenger of Allah if while he was with the leaders of Quraysh; 
'Utbah and Shaybah (the two sons of Rabi'ah), Abu Jahl ibn Hisham, al-'Abbas ibn al-Muttalib, 
Umayyah ibn Khalaf, al-Walid ibn al-Mughira. He if was inviting them to Islam in the hope that 
others would embrace Islam if they entered its fold. Ibn Umm Maktum said to the Prophet M 
while he was in this situation: Oh Messenger of Allah! Teach me to read and teach me what 
Allah H has taught you'. He repeated this not knowing that the Prophet if was busy (speaking) 
with these people. The Messenger of Allah if did not like the intermption in his conversation 
and so he frowned and turned away, and so this verse was reveled. The Messenger if is ordered 
to convey (the Da’wah ) and ordered to teach Islam. So he undertook the convayance of the Call 
and turned away from teaching the one who asked to be tought due to being preoccupied with 
the convayance of the Da’wah. It was better for him to teach Ibn Umm Maktum 4® what he had 
asked for. But he if did not do this so Allah #g mildly rebuked him if for that. Since Inis if 
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turning away from Ibn Umm Maktum was contrary to the best action, so Allah Hf mildy 
rebuked him if for undertaking what was contrary to the best. In this there is no Ijtihdd 
concerning a ruling or a correction of an action. It was only the application of Allah's ruling 
upon a certain incident which was contrary to the best action for which Allah H mildy censured 
him. 

Thus, there is no indication in the aforementioned ayat of the occurance of Ijtihdd from the 
Messenger if. Since no Ijtihdd came from him if regarding what he conveyed from Allah Kg, 
Ijtihdd is not allowed for him if whether rationally or according to the Shari’ah. The Messenger if 
was not a mujtahid and it is not allowed in respect to him if that he be a mujtahid. It was only a 
revelation revaled to him by Allah Hf and this revelation ( wahy ) is either by wording and meaning 
as in the Noble Qur’an or it is meaning only which is given expression by the Messenger if either 
with his own words or by his silence which alludes to a ruling or by doing an action and that, all 
of it, is the Sunnah. 
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The Noble Qur'an 


The Qur'an was revealed to the Prophet M in parts over a period of twenty-three years. Its 
revelation occured in various ways: at times in (quick) succession and at times after a period of 
time. The Qur’an was revealed gradually and not all at once due to a wisdom Allah Hi mentioned 
in the noble Qur’an, 


0 


ai£ it^ji dp jji 




“And those who disbelieve say. ‘Why is not the Qur’an revealed to him all at once?” Thus (it is send down in 
parts), that We may strengthen your heart thereby” 

[TMQ Furqan: 32] 

i.e, thus it has been revealed in parts so that We may strengthen your heart, by its division, so 
that you may understand it fully and memorise it. And He H said: 


sbJjjj pjf. J[p Js- sllip dtjij) 


“And (it is) a Qur’an which We have divided (into parts), in order that you recite it to the people at intervals; 
and We have revealed it in stages” 

[TMQ Isra’: 106] 

i.e, it is a Qur’an which he Hf revealed in parts, gradually, at intervals, that is, slowly, without 
haste and with demonstration; He H revealed it in stages, i.e according to incidents. So, in order 
to strengthen the heart of the Messenger if and so as to recite it to the people slowly without 
haste, and also in order to reveal it according to the incidents and with answers to the questions, 
the Qur’an was revealed gradually and in parts over twenty-three years. 

The Qur’an would be revealed to the Messenger of Allah if and he if would then instmct the 
people to memorise it, write it down on pieces of leather or a sheet or papyrus, he would also 
write on the scapula bone, the palm risp or the lukhaf (a thin broad white stone) i.e on the 
shoulder blades, leaf stalks of date palm and soft stones. When the aydt would be revealed he 
would give the order that they be placed in their proper place in the Sura’s. Thus, he used to say, 
put this ayah in such and such sura after such and such ayah. So they used to put them in their 
proper place in the Sura. It has been narrated by 'Uthman that: 

I jS~ ^S"Ib L&jjw 3 JjJLs (J \y3 oH" 


“The aydt used to be revealed to the Prophet if and so he used to say: Put these aydt in the Sura 
which mentions such and such a matter” 

[Tirmizi & Abu Dawud] 

It was done in this manner until the whole Qur’an was revealed and Allah H took his M soul 
after the revelation of the Qur’an was complete. That is why the arrangement of the verses of 
every Sura in the form as it is now in the present script ( mushaj) was as determined by the 
revelation, from the Prophet if, transmitted to him if by Jibreel 8S3 from Allah §g. And according 
to this arrangement the Ummah transmitted the Qur’an from her Prophet if and there is no 
difference ( ikhtilaf about this. The order of the ayat in the Sura’s that we observe today is the 
very form the Messenger of Allah if ordered. And it is the same form as that was written on the 
shoulder blades (of animals), palm risps & the lukhaf s (a thin broad white stone) and preserved 
in the hearts of men. Consequently, the arrangement of verses within the Sura’s is definite that it 
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is determined by the revelation to the Messenger of Allah ft, from Jibreel 8S3, from Allah Hi. As 
for the arrangement of the Sura’s, certain chapters (Sura’s) were put together according to the 
Ijtihdd of Sahabah jfe. Ahmad and the Sunan compilers have reported a hadith by Ibn 'Abbas which 
has been declared sound by Ibn Hibban and al-Hakim, they narrated: 

'I (Ibn 'Abbas) said to 'Uthman 

'What induced you to position together Sura al-Anfal which is from the mathani (suras with less 
than 100 ay at), and Sura al-Baraa'ah when it is from the mi'un (consisting of about 100 ay at). You 
have put them together and you did not write between them the line 'bismillah ar-rahman a-rahim' 
and you have placed them among the seven long {thval) Suras. 

So 'Uthman said: 


ftuu Leo — Jji lili ciJjdl oli As- Jj-o L» IjAS"" aUI <J 

c<hjjJ.b Jjj L» Jjljl ry* (JLLVI cAISj t\jS~ L^A ey^Al A ob^l A*-A ’.jfLy olS"" 

^L^Ca lAl Ll! jjruj ij All I (Jy~aj - A .L^J-a lA I L£ 4. V 1 CAlSj jTyjjl jS\ J^a 


‘Often a sura would be revealed to the Messenger of Allah that would have a number of 
verses. When something was revealed to him - that is, verses from it- he used to call someone 
from among those who used to write for him and say: “Place these ayat in the Sura, in which this 
and this is mentioned. Sura al-Anfal was one of the first to be revealed in Madinah and al-Baraa'ah 
was at the end of the Qur’an. Their narrative used to resemble each other so I thought Anfal was 
part of Baraa'ahl The Messenger of Allah died and he did not clarify to us if anfal was part of 
baraa'ah’ 

It has been narrated by Sa'id ibn Jubayr from Ibn 'Abbas (ra) who said that: 

4. Jpj i jy A\ p-Uj ^ ois"}l 


“The Prophet M did not know the ending of a sura until 'bismillah ar-rahman a-rahim' would 
revealed” 

And In another narration: 

4^ l " • • ^ g 1 ■ Td y *JI L) ^ \^js «“>-f I f I aW 1 . ***} i" b y I ^ A ’’j 

“When bismillah ar-rahman ar-rahim was revealed they knew that the Sura had come to an end” 

This indicates that the order of the ayat in every Sura was determined by revelation. And since 
the Prophet ft did not elucidate the issue of Sura baraa'ah 'Uthman 4® added it to al-Anfal 
according to his own Ijtihdd (may Allah be pleased with him). The author of al-Iqna' reported 
that the Basmala (abbr. for bismillah ar-rahman ar-rahim ) for Baraa'ah is present in the mushaf of Ibn 
Mas'ud It has been reported that the Sahabah used to keep copies whose arrangement of 
Sura’s was different though there were no differences in the verse arrangement. So the mushaf of 
Ibn Mas'ud was compiled in a manner different to the mushaf of 'Uthman in terms of the 
arrangement of the Sura’s. It began with alfatiha, then al-baqarah, al-nisa and Aali 'Imran, contrary 
to the 'Uthmani mushaf whose arrangement is alfatiha, al-baqarah, Aali 'Imran and then al-nisa. 
None of them were compiled according to the order of revelation. It is said that the mushaf of 
'Ali (ra) was according to the order of revelation, it began with iqra , then al-muddaththir, nun wal 
qalam, al-muygammil, tabbat, al-takweer, sabbih, it went on in this manner to the end of the Makkan 
suras and then to the Medinan Suras. All of this indicates that the Sura arrangement in relation to 
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The Noble Qur'an 


some Sura’s was arranged according to the Ijtihdd of the Sahabah. That is why maintaining the 
arrangement of Sura’s in recitation in not obligatory whether in reciting the Qur’an ( tilaawah ), in 
the salah, in a lesson or teaching. As evidenced by the fact that the Prophet if read Sura al-Nisa 
before Aali 'Imran in his night prayer. As for what has been reported about the prohibition of 
reciting the Qur’an in reverse order, what was intended was that an ayah in one Sura should not 
be read in reverse and not the recitation of Sura’s in reverse order. 


Jibreel 8S3 would recite all of what had been revealed to the Messenger if from the Qur’an once 
every year. And in the year in which the Messenger of Allah if died Jibreel 8S3 recited the whole 
of the Qur’an twice to the Messenger IS. It has been narrated by 'Aisha 4® on the authority of 
Fatimah that: 

*yi Qyy* 4 -Q Jd"OTjjLiL J01 ;|g ^ 


“The Prophet, may Allah bless him and grant him peace, confided to me, 'Jibril used to review 
the Qur’an with me every year, but this year he reviewed it with me twice. I only think that my 
time is approaching” 

[Reported by Bukhari] 


It has been narrated about Abu Hurairah (ra) that he said: 


f __ 

Jay <3 Qyy* «/• Jf dlydl ^ ^gdl 


“Jibreel used to present the Qur’an to the Prophet once a year, but he presented it twice in the 
year he if died” 

Jibreel's presentation of the Qur’an to the Messenger if every year means that he presented the 
arrangment of its verses in relation to other verses and the arrangement of its verses in their 
respective chapters because presenting the book means to present its sentences, words and 
arrangement. He presented it to him twice in the year in which the Messenger if died. This 
means that the arrangement of the verses in relation to each other was presented and as well as 
the arrangment of verses in their respective Sura’s. Similarly, it is possible to understand the 
hadfth to mean that the Sura arrangment in relation to each other was presented. However, ther 
are other ahadith which explicitly mention the arrangment of the verses. They state the 
arrangment of the verses in relation to each other and the arrangment of verses in their 
respective chapters: 

^fjdS"" 4 jT Jjt; idS"" 3 Cl-Ahl sdjs 


“Place these verses in such and such sura after such and such ayah” 
And 


l . . ~ 

;jdsj Ids” - 3^3 3?^ 3 ct 


“Place those verses in the Sura that mentioned such and such tiling” 

A Sura would end and another Sura would begin as commanded by Allah H through Jibreel 8S3. 
It has been reported that Ibn 'Abbas 4® said: 

Jj-u 3 ;|g 


“The Prophet M would not know the ending of a sura until 'bismillah l-rahman al-raheem' was 
revealed” 


And in another narration; 
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“When 'bismillah l-rahman al-raheem' is reveled then they would know that the sura has come to an 
end” [Sunan Bayhaqi & Abu dawud] 

All of this definitely indicates that the arrangement of ayat in their Sura’s and the form of the 
Suras in terms of the number of verses and their places, all of that is determined by Allah fH. The 
Ummah transmitted it in this form from her Prophet M and that is proven by tawaatur (recurrent 
reports). As for the arrangment of the Sura’s in relation to each other, this can be understood by 
the ahadith discussing the arrangment of the Qur’an and it can be understood from other ahadith 
as well. 


Narrated by Aisha 4®, the mother of the Believers, that a person from Iraq came to her and 
asked, 'What type of shroud is the best?' 'Aisha said,'May Allah be merciful to you! What does it 
matter?' He said, 'O mother of the believers! Show me (the copy of) your Qur’an,' She 
said,'Why?” He said, “In order to compile and arrange the Qur’an according to it, for people 
recite it with its sura’s not in proper order.” 'Aisha said, “What does it matter which part of it 
you read first? Know that the first thing that was revealed thereof was a Sura from al-Mufassal , 
and in it was mentioned Paradise and the Fire. When the people embraced Islam, the ayat 
regarding legal and illegal tilings were revealed. If the first tiling to be revealed was: 'Do not drink 
alcoholic drinks.' people would have said, 'We will never leave alcoholic drinks,' and if there had 
been revealed, 'Do not commit illegal sexual intercourse, 'they would have said, 'We will never 
give up illegal sexual intercourse.' While I was a young girl of playing age, the following verse was 
revealed in Makkah to Muhammad: 


y'j 


iplfJt 







“Nay! But the Hoar is their appointed time (for their full recompensej, and the Hour will be more grievous and 
more bitter 1 '’ [T M Q Qamar:46] 

Sura al-Baqara and Sura an-Nisa were revealed while I was with him.” 

Then 'Aisha took out the copy of the Qur’an for the man and dictated to him the verses of the 
Sura’s (in their proper order). This hadith shows that the Qur’an had not been put together (in 
order), in addition to this the different arrangment of mushafs of the Sahabah indicate that the 
arrangment of Sura’s in relation to each other was done in agreement amongst the Sahabah. 
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The Compilation of the Qur’an 


It has been proven by decisive and definite evidence that when the Prophet M died the whole 
Qur’an had been written on pieces of shoulder blades (of animals), palm risps and on lukhafs (a 
thin broad white stone). All of it was preserved in the hearts of the Sahabah (may Allah be 
pleased with them). When an ayah or ay at would be revealed he M would order that they be 
written down before him at once. He did not prevent the Muslims from writing the Qur’an in 
other than what he used to dictate to the scribes who wrote down the revelation. Muslim 
reported a hadith from Abu Sa'id al-Khudri that the Messenger of Allah if said: 

0 ^ j a] I jyp- A*^ ^ 


'Do not write down anything from me, whosoever writes anything I have said other than the 
Qur’an let him erase it” 

What the scribes wrote from the revelation was collected on sheets. He Hi said: 


aJJI 



“A Messenger from Allah, reciting purifiedpages (suhuf) (of the Qur’an)” [TMQ Bayyinah:2] 

i.e, reciting sheets purified from falsehood, honestly handwritten unequivocally tme and just. 
Allah H said: 




“Nay, indeed it (verses of the Qur’an) are an admonition (taykirah). So whoever ivills, let him pay attention to it. 
(It is) in Records held (greatly) in honour. Exalted (in dignity), purified. In the hands of scribes. Honourable and 
obedient” 


[TMQ ‘Abasa: 11-16] 

i.e this admonition established in the records is held (highly) in honour with Allah H and exalted 
in value, free from the hands of those that are corrupt and that they have been written down by 
God fearing scribes. He M left everything that was written between the two covers of the mushaf 
which had been written down in front of him. 'Abd al-'Aziz b Rufayya' narrated: 


? A ;||| iJJG* A GaG a! (JlSi G4 :p All G^ A GaGj Ul cHpo 

GqsjJl Gh G 3 f G bJGG aGG-I a. Qs- cGGoj iJUs .gp^aJI Gh G tSf G iJUs 


“Shaddad bin Ma’qil and I entered upon Ibn 'Abbas. Shaddad bin Ma'qil asked him, 'Did the 
Prophet leave anything (besides the Qur’an)?' He replied. “He did not leave anything except what 
is between the bindings (of the Qur’an).' Then we visited Muhammad bin al-Hanafiyya and asked 
him (the same question). He replied, 'The Prophet did not leave except what is between the 
bindings (of the Qur’an)” 

An Ijma (consensus) has been established on the fact that all of the verses of the Qur’an in their 
respective chapters (Sura’s) had been written down directly in front of the Messenger ^ when 
the revelation was being revealed to him, and that they were written on sheets (suhuf. The 
greatest of the Messengers M died content about the Qur’an, his greatest miracle which 
established the proof for the Arabs and the world. He did not fear for the verses of the Qur’an 
that they would be lost because Allah Hf has preserved the Qur’an with an explicit text: 
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“Verily We: It is We who have sent down the Zikr (the Qur’an) and surely, We will guard it (from corruption)” 

[TMQ Hijr: 9] 


Because these verses had been preserved permanently via them being written down before him 
M, and being preserved in the hearts of the Sahabah and by the permission granted to the 
Muslims to write down the Qur’an. This is why after the death of the Messenger IS the Sahabah 
did not feel the need to compile the Qur’an in one book or the need to write it down until many 
of the Huffa ^ (memorisers of the Qur’an) had been killed in the Riddah wars. So due to this 
'Umar 4® feared for the loss of the sheets (suhuf) and the death of the Qurra' (Those who had 
committed the whole of the Qur’an to memory), thereby causing some verses to be lost. So he 
thought about bringing the written sheets together (in one compilation). He presented his idea to 
Abu Bakr 4® and so the compilation of the Qur’an was performed. It has been narrated by 
'Ubayd ibn al-Sibaq that Zayd b al-Thabit al-Ansari said: Abu Bakr 4® sent for me after the 
(heavy) casualties among the warriors (of the battle) of Yamama (where a great number of Qurra! 
were killed). 'Umar 4® was present with Abu Bakr 4® who said, 'Umar 4® has come to me and 
said. The people have suffered heavy casualties on the day of (the battle of) Yamama, and I am 
afraid that there will be more casualities among the Qurra' (those who know the Qur’an by heart) 
at other battle-fields, whereby a large part of the Qur’an may be lost, unless you collect it. And I 
am of the opinion that you should collect the Qur’an.” Abu Bakr 4® added, “I said to 'Umar ph. 



j. 


'How can you do something which Allah's Apostle §§ did not do?' 

'Umar said (to me), 

II i , 


'By Allah, it is (really) a good thing.' 


So ‘Umar 4® kept on trying to convince me and persuade me to accept his proposal till Allah H 
opened my heart for it and I had the same opinion as 'Umar.' (Zayd b al-Thabit added:) Umar 
was sitting with him (i.e Abu Bakr) and was not speaking to me). 'You are a wise young man and 
we do not suspect you (of telling lies or of forgetfulness): and you used to write the revelation 
(wahy) for Allah's Apostle $#. Therefore, look for the Qur’an and collect it (in one manuscript). 
'By Allah, if he (Abu Bakr) had ordered me to shift one of the mountains (from its place) it 
would not have been harder for me than what he had ordered me concerning the collection of 
the Qur’an. I said to both of them, “How dare you do a thing which the Prophet if has not 
done?' Abu Bakr if said, 'By Allah, it is (really) a good tiling So I kept on arguing with him about 
it till Allah HI opened my heart for that which He ig had opened the hearts of Abu Bakr and 
Umar ph. So I started locating the Qur’anic material and collecting it from the parchments, 
scapula bones, leaf-stalks of date palms and from the memories of men (who knew it by heart). I 
found two Verses of Sura at-Tawba with Abu Khuzaima which I did not find with anybody else, 
(and they were): 


aTp jyfs- JyA) JUtf) 


“ Verily, there has come unto you a Messengerfrom amongst yourselves. It grieves him that you should receive any 
injury or difficulty” [TMQ Tawba: 128] 

until the end of Sura Bara'ah. The manuscript on which the Qur’an was collected, remained with 
Abu Bakr till he passed away, and then with 'Umar during his lifetime, and finally it 
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remained with Hafsa bint Umar 4®- Zayd's compilation of the Qur’an did not consist of what he 
4® wrote down from the Huffa ^ (i.e the memorisers of the Qu’ran). Rather his compilation 
brought together what he had written himself in front of the Messenger of Allah ft. He did not 
place one sheet/page with another sheet in order to compile them unless two witnesses testified, 
for every sheet that had been presented to him that it was written in the presence of the 
Messenger of Allah f|. Furthermore, he did not accept a sheet unless it met two conditions; 
firstly, that it was present in written form with one of the Sahabah. And second, that it had been 
memorised by one of the Sahabah. When the written and memorised forms concurred with the 
sheet that was intended to be compiled, he accepted it. Otherwise he did not accept it. This is 
why he refrained from taking the end of sura al-Bara'ah until he found it in written form with 
Abu Khuzayma even though Zayd could himself recall and remember it. It has been narrated via 
Yahya b 'abd al-Rahman ibn Hatib that he said: 


o ^. AI oLJU jQaJl (||| aUI <J01S"" (JULs 

h' olYljjj ji dA h* OlSj JlS h 

4jdU» liJJi OUa SUzj jlY Jjj LpLc“ sLaJj -C 


“Umar (ra) stood up and said; whosoever has received anything of the Qur’an from the 
Messenger of Allah fi, let him bring it forth. They used to write that on sheets, tablets and palm 
risps. Ibn Hatib said: He (Zayd) did not accept anything from anyone until two witnesses had 
given testimony to it. This shows that Zayd was not satisfied by merely finding something in 
written form until the one who received it testified that he had heard it despite the fact that Zayd 
had memorised it already. He used to do this due to his extreme caution”. 

Thus, the (process) of compilation was nothing other than the bringing together of sheets that 
had already been written in the presence of the Messenger of Allah ff into one book between 
two covers. The Qur’an used to be written down on sheets but they were kept seperately. So 
Abu Bakr 4® assembled them in one place. That is why Abu Baler's 4® order to compile the 
Qur’an was not an order to write it down in one mushaf rather it was an order to bring the sheets 
that had been written in the Messenger's M presence together in one place and it was an order to 
make certain; that they are in the same form as they were by supporting it with the testimonies of 
two witnesses that they had been written in front of the Messenger of Allah ft and that they were 
in the possession of the Sahabah in written form and that they had memorised them. These 
sheets remained preserved in the possession of Abu Bakr 4® during his life and then with 'Umar 
4® during his lifetime and them with Hafsa the daughter of 'Umar 4®, the mother of the Believers 
in accordance with 'Umar's 4® bequest. From this it becomes clear that Abu Baler's 4® 
compilation of the Qur’an constituted only the bringing together of sheets that had been written 
in the presence of Allah's Messenger and it was not an actual compilation of the Qur’an. And 
the memorisation was in regard to these sheets i.e the documents which were written in front of 
the Messnegr of Allah ff and not the memorisation of the Qur’an. The bringing together of such 
pieces and their preservation was not done except by way of cautiousness and expending all 
efforts in examining the memorisation of exactly what had been reported from the Messenger of 
Allah ft. As for the Qur’an itself, it was preserved in the hearts of the Sahabah and memorised in 
their memory. In memorization, dependence was put on a great multitude of Sahabah because 
those memorising it completely or partially were many. 

This was regarding the compilation of Abu Bakr 4®- As for the compilation of'Uthman 4®, in the 
third or (some say) the second year of his Khilafah i.e in the year 25 AH, Huzayfah ibn al-Yaman 
4® approached 'Uthman 4a in Madinah at the time when the people of al-Sham and the people of 
Iraq were waging a war to conquer Armenia and Azerbaijan. Hudhayfa 4® was afraid of their 
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(people of al-Sham and Iraq) differences in the recitation of the Qur’an. He saw that the people 
of al-Sham reciting according to the recitation of Ubay ibn Ka'b 4®, and they were coming with 
recitations the people of Iraq had not heard of. Also he saw the people of Iraq reciting according 
to the recitation of 'Abd Allah ibn Mas'ud 4® and so they brought recitaions the people of al- 
Sham had not heard of. Thus, they began to charge each other of disbelief. They both disagreed 
about a verse in sura al-Baqarah. One read: 


a 


Jlj 


“And perform properly the hajj and 'Umra for Allah (wa atimmul hajja wal 'umrata Blah) ” [TMQ Baqarah: 
196] 

And the other read: 




"And perform properly the hajj and 'Umra to the House (of Allah) {wa atimmul hajja wal 'umrata lil 
baylj ’ 

So Huzayfah 4® became angry and his eyes went red with rage. It has been narrated about 
Huzayfah that he said: 


jy>\ (j) es-Q ./aJl Jjfcl J tjp ai^SsJl QaI 




The people of Kufah adhere to the recitation of Ibn Mas'ud 4® and the people of Basra adhere to 
the recitation of Abu Musa 4®- By Allah HI! If I go to the Ameer al Mumineen (Leader of the 
Believers) I will order him to make it a single recitation. So he travelled to 'Uthman 4®- 

It has been reported by Ibn Shihab that Anas ibn Malik narrated: Huzayfa bin al-Yaman 4a came 
to Uthman 4® at the time when the people of al-Sham and the people of Iraq were waging a war 
to conquer Armenia and Azerbaijan. Hudhayfa 4® was afraid of their (the people of al-Sham and 
Iraq) differences in the recitation of the Qur’an, so he said to 'Uthman 4®, 

i_01 QJs *4* ilj.il jy>\ b 


'O Ameer Al Mumineen\ Save this nation before they differ about the Book (Qur’an) as Jews and 
the Christians did before.' 


So 'Uthman 4® sent a message to Hafsa 4® saying, 

'Send us the manuscripts of the Qur’an so that we may compile the Qur’anic materials in perfect 
copies and return the manuscripts to you.' 

Hafsa 4® sent it to 'Uthman 4®. 'Uthman 4® then ordered Zaid bin Thabit (ra), 'Abd Allah ibn al- 
Zubair, Said ibn al-'As and 'Abd al-Rahman ibn Harith ibn Hisham to rewrite the manuscripts in 
perfect copies. 'Uthman 4® said to the three Qurayshi men, 


l a i .. ik\ . „ 1 1 


'Incase you disagree with Zaid ibn al-Thabit (ra) on any point in the Qur’an, then write it in the 
dialect of Quraysh, the Qur’an was revealed in their tongue.' 

They did so, and when they had written many copies, 'Uthman 4® returned the original 
manuscripts to Hafsa 4®- 'Uthman 4® sent one copy of what they have copies to every Muslim 
province, and ordered that all the other Qur’anic materials, whether written in fragmentary 
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manuscripts or whole copies, be burnt. The number of copies made was seven. The seven 
mushafs were sent to Makkah, al-Sham , Yemen, Bahrain, Basra, Kufah, and one copy was kept in 
Madinah. 

Therefore, 'Uthman's 4® action was not the compilation of the Qur’an rather it constituted in 
only the copying and transcription of the same thing transcribed from the Messenger of Allah ft 
as it was. He did not do anything other than make seven copies from the preserved copy in the 
possession of Hafsa the mother of the Believers and unite the people on this single script and 
forbade any other script or dictation other than it. The matter was settled on this copy as a script 
and dictation. It is the same script and dictation in which the sheets were written as was written 
in the presence of Allah's Messenger fg when the revelation was revealed. And it is the same 
copy which Abu Bakr had compiled. Then the Muslims began to make copies from this copy 
and not any other copy. Nothing remained except the mushaf of 'Uthman 4® in its script. When 
printers came about, the mushaf printed from this copy with the same script and dictation. 

The difference between the compilation of Abu Bakr and that of 'Uthman is that the 
compilation of Abu Bakr 4® took place due to the fear that something would be lost from the 
Qur’an if any of its carriers (memorisers) were lost, the reason being that even though it was 
written on sheets but it had not been collected in one place like a single book. Thus, it was 
compiled in pages. The compilation of 'Uthman took place because the differences increased 
regarding certain aspects of the Qur’an which some read in their own dialects and this led some 
to accuse others of making an error. It was feared that the matter would escalate therefore those 
sheets were copied into one mushaf. The mushaf that we now have before us is the same mushaf 
revealed to the Messenger of Allah and it is the same one which was written in the sheets 
which were written in the presence of the Messenger of Allah fg. And it is the same mushaf that 
Abu Bakr ft brought together when the sheets were compiled in one place. And it is the same 
one from which 'Uthman transcribed the seven copies and ordered that the rest be burned. 
And it is the same Noble Qur’an in its verse arrangement in relation to each other and their 
arrangment in their respectives Sura’s, script and dictation. As for the copy dictated by the 
Messenger of Allah fg from the revelation, whose sheets were compiled together and then copied 
it remained protected in the possession of Hafsa the mother of the believers until Marwan 
became the Wall (governor) of Madinah and he tore it up since it was not considered important 
because copies of the mushaf had spread everywhere. Ibn Shihab narrated that Salim ibn 'Abd 
Allah ibn 'Umar informed him: 


k_~xS"" a ./J ]| liUj — UjjJ.1 Jy »l jlS"" (jJ>- — Q) J015"" 

y*S- Ail I -Lp Q) 4 _C^xJLj Olj_y* (J-'Q IgJLSi 4 . ■ fl-a- f LoJj 1 Ua (J IS t‘iAlxS ji ^Ib jQsJl 

(jQ IJL& Lcl JlS^ coJiJLiS y >IS y±s- auI -Lp <cJl Q^jIS a^<cJl 

jy> •_ ./j il Sri* jLi (3 Apbg OUj Jib 0) 


‘That Marwan used to send for Hafsa 4® - i.e when he was the amir of Madinah via Mu'awiyya - 
asking her for the sheets from which the Qur’an was written. She refused to give him it. Salim 
said: When Hafsa died, while we were returning from her burial Marwan communicated his 
firm decision to 'Abd Allah ibn 'Umar that he send him that mushaf So 'Abd Allah ibn 'Umar 
sent it to him. Marwan ordered it to be destroyed. He said: I did this because I feared that if it 
remained with people for a long time then people will have doubts regarding these sheets’. 



The Islamic Personality Vol.l 


123 


The Qur’anic Script 


The Qur’anic script is tawqeefi and it is not allowed to go against it. The evidence for this is that 
the Prophet if used to have scribes who wrote down the revelation and they actually wrote down 
the Qur’an according to this script and the Messenger approved of their writing. His M period 
came to an end with the Qu’ran in the same script in which no change or alteration occurred. 
Even though the Sahaba wrote the Qur’an, it has not been reported from anyone that he 
differed with this writing until 'Uthman 4® became the FJjalifah and he transcribed the sheets that 
had been preserved with Hafsa the mother of the believers into mushafs according to that 
script, and he ordered that any remaining Mushafs be burned. What also came from the Quranic 
script that is different from the Arabic script in other books was the deviation from the Arabic 
script, and there could be no reason for this other than the form of the script being Taivqeefi and 
not conventional. For example it is not asked why the word arRiba in the Qur’an is written with 
the letters wan’ and alif and not with the letters ya and alif. It is also not asked why there is an 
additional alif in the word tnia’a but not in the word fia’a, why the additional ya in the words 
bi’ayeekum and the extra alif in the word sa ’aw in Sura al-Hajj but absent from the word sa’aw in 
Sura Saba. Why is the alif added to the word ‘ataiv but missing from ‘ataiv in Sura al-Furqan. The 
alif is also added in the word aamano but omitted from the words ba’ao,ja’ao and fa’ao in the 
Quran. It is added in the word ya’afo alla^ee but absent from the ya’afo anhom in Sura an-Nisa. 
Likewise it should not be said what is the sense of deletion of certain letters in some words but 
not in other similar words. This is like omitting the alif from the word Qura’an in Sura Yusuf and 
a^-Zukhruf but keeping it in other places, and keeping the alif after the waw of the word samawat in 
Sura Fussilat but omitting it in others. So why is the alif in the word Al-Mi’aad kept but omitted 
from the same word in Sura al-Anfal also why the alif in the word sirajan exists wherever this 
word is mentioned in the Qur’an except in Sura al-Furqan. This difference in the writing of a 
single word between one Sura and another, even though there is no difference in the meaning 
clearly suggests that this depends on the hearing of the words and not on Ijtihad or their 
understanding. Anything that depends on the hearing as such is i. Likewise, a difference in the 
order of the Sura’s (chapters) in the Qur’an was reported, but there was no reported difference in 
the Quranic script from the script writing recorded in the presence of the Messenger of Allah M- 
Nor was there any difference reported in the order of the Ayahs (verses) in the Qur’an, indicating 
that the Quranic script is Tawqeefi. This is clear from the Messenger of Allah’s if 
acknowledgement of this writing, the consensus of the Sahaba on this issue, and the existence 
of differences in the writing of a single word between one Sura and another despite the same 
wording and meaning. All this is clear evidence proving that the script in which the Mushafi has 
been written is Tawqeefi script, which must be adhered to without fail. Writing the Mushaf in any 
other script is prohibited. That the Messenger of Allah M was illiterate is not considered for he 
had scribes who could write and they described the script to him, not to forget that he could 
recognise the forms of letters as reported in some ahadith. His scribes also wrote letters on his 
behalf in normal Arabic script which he sent to the kings and leaders, this script being different 
from the script used to write the Qur’an whilst it was being revealed. However the obligation to 
follow the ‘Uthmani script of the Qur’an is specific only to the writing of the Mushaf. As for the 
writing of the Qur’an by way of quotation or for teaching purposes or for any other reasons this 
is permissible because the approval of the Messenger H and consensus of the Sahaba is in 
concern to the Mushaf alone to the exclusion of everything else. There is no Qiyas on this matter 
because this is an issue of Taivqeefi without an lllah (reason). 
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The Miracle of the Qur’an 


The Qur’an is the expression revealed to our master Muhammad if with what indicates its 
meanings. So the Qur’an is the wording (laff) and meaning ( ma'na ) together. The meaning alone 
is not called the Qur’an and the wording cannot possibly have any meaning because the basis of 
composing expressions is to indicate a specific meaning. This is why the Qur’an has been 
described as a description of its wording. Thus, Allah Hf said about it that it is in Arabic when He 
Hi said: 

C\°} sbJjjf ^ 

“Verily, We have sent it down as an Arabic Qur'an” [TMQ Yoosuf: 2] 

And He H said: 

litji Sfot 


“A Book whereof the Verses are explained in detail;- A Qur’an in Arabic 


?? 


And He 


said: 


“An Arabic Qur’an, without any crookedness ” 


“We have revealed unto you (0 Muhammad (saw)) a Qur’an in Arabid’ 


[TMQ Fussilat: 3] 

y s) iff 'ri’if 

[TMQ Zumar: 28] 

litji id\ 

[TMQ Shura: 7] 

tfiijp dtji sdiA 


“We verily, have made it a Qur’an in Arabid ’ [TMQ Zukhruf: 3] 

Arabic is the depiction of the Qur’ans’ words and not a description of its meanings, because its 
meanings are human meanings and not Arabic meanings. It is for the humankind and not for the 
Arabs only. As for His H saying: 

sdpt 


“And thus have We sent it down (the Qur’an) down to be an Arabic judgement (hukman 'arabiyyan )’’ [TMQ 
Ra’d: 37] 

It means that it is a wisdom translated into the language of the Arabs and not that it is an Arabic 
wisdom. Here the word 'Arabic' is a description of wording and nothing else. It’s (i.e The 
Qurans’) wording are not to be described except in Arabic. It has no other designation other 
than Arabic, whether literally or metaphorically. That is why it is not correct to say that the 
writing of some of its meanings in another language is Qur’an. The Arabic language of the 
Qur’an is indisputable; its wordings are only in Arabic. 

The Qur’an is the miracle of the Prophet Muhammad if. Even though there are other miracles 
of the Prophet M which took place at his M hands different to that of the Qur’an, as mentioned 
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in the Qur’an itself and the Sahib works of the Sunnah, the he M did not challenge the people 
with, the challenge was only by the Qur’an. That is why we say that the Qur’an was the miracle 
of the Prophet Muhammad ft with which Inis Messengership has been proven ever since the 
Qur’an was revealed until the Day of Judgement. The Qur’an rendered the Arabs incapable of 
bringing something like it, and it challenged them to bring something like it. He Hf said in His 
challenge to them: 








“And if you are in doubt concerning that which We have sent down to Our slave, then produce a sura of the like 
thereof and call your witnesses besides Allah, if you are truthful ’ [TMQ Baqarah: 23] 

And He H said: 


0) 4 JJI 1 alia Q*li 


“Say: “Bring then a sura like unto it, and call upon whomsoever you can, besides Allah, if you are truthful ’ 
[TMQ Yunus: 38] 



“Or they say, ”He (the Prophet) forged it (Qur’an). Say: ‘Bringyou then ten forged suras like unto it, and call 
whomsoever you can, other than Allah (to your help), if you speak the truth ” [TMQ Hud: 13] 


His Hi challenge to them reached a point where He H told them that they will not be able to 
bring something like it. He H said: 


QzA) 14 .,h * j jl5” 4lic OjjIj jjjaJl IjjIj jl QS- 



“Say: “If the mankind and the jinns were together to produce the like of this Qur’an, they could not produce the 
like thereof, even if they helped one another’’ [TMQ Isra’: 88] 

So those challenged by the Qur’an were unable to being something like the Qur’an, their inibility 
to meet this challenge has been proven via recurrent reports (mutawatir) and history has no 
knowledge of and nor has anybody narrated a report that they (the Arabs) did bring something 
like it. 


This challenge is not specific to those who were addressed; rather it is an open challenge until 
the day of Judgement because the consideration is for the generality of the wording ( laff) and not 
the specificity of the cause (sabab). So the Qur’an challenges the whole of mankind since it was 
revealed and until the Day of Judgement to bring something like it that is why the Qur’an is not 
a miracle for the Arabs who lived in the days of the Messenger ft only, and nor is it only for the 
Arabs, rather it is a miracle for the whole of mankind, In this regard there is no difference 
between one tribe and another because his H address is to the whole of mankind. He H said: 

^lliJ ills' S/| BliLjf 


“We have not sent you (O Muhammad (saiv)), except to all of mankind’ 


[TMQ Saba: 28] 


And because the verses of the challenge are general ()amma ), they say: 



“And call upon whomsoever you can, besides Allah” 


[TMQ Ymius: 38] 
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It includes the whole of mankind, and because the Qur’an informs us of the inibility of mankind 
and jinn, He H§ said: 


,0 P .SC < ~ ,0 fit. Off 

ajjat S! !jj*» JitC (jjIj l)I 



“Say: “If the mankind and thejinns were together to produce the like of this Qur’an, they could not produce the 
like thereof ’ [TMQ Isra’: 88] 

The Arab's inibility to produce something similar to this Qur’an, and all the people's inibility to 
bring something similar to it is a matter intrinsic to the Qur’an itself. The Arabs, when they 
would listen to the Qur’an, they would approach it and they were taken by the magic of its 
eloquence, even al-Walid ibn al-Mughira, who had heard the Prophet M reciting the Qur’an, said 
to the people: 


Alllj cITa jjVa rd-H Vj 

As- jJjQ caljLA a*Ap! t3 afplA 4_J_p Ojj aJjjL 4QjiJ j) 


‘By Allah! There is not a man amongst you who is more well-versed in poetry than me, or has 
more knowledge of its poetic meter {raja f hi) or qasida (ancient Arabic poem with rigid tripartite 
structure) than me!. I swear! In the saying that he says there is a sweetness and beauty and in it 
there is grace and elagence. At it’s highest is fresh green and leefy and at its lowest it is copiuos 
and abundant (with rain). Verily it is the highest and nothing is higher than it’. 

This despite the fact that al-Walid did not believe and persisted with his kufr. So the aspects of 
the miracle relate to the nature of the Qur’an itself because those who have heard it and those 
who will hear it until the Day of Judgement are baffled and bewildered by the power of its 
eloquence by just simply listening to it, even if it is just one sentence: 

iiLdi 


“And ivhose is the kingdom this day?’ 


[TMQ Fussilat: 16] 




“On the Day ofTesurrection the whole of the earth will be grasped by His Hand” 



[TMQ al-Zumar: 67] 
1 gj) Ajli SjQp fjs Ldj| 


“Ifyou fear treachery from any people throw back (their covenant) to them (so as to be) on equal terns” [TMQ al- 
Anfal: 58] 



Kgdf U1p Lg-ijiy ffi ■ ) "S* c Sjjjj Oj poj IjJij! L^-d b 

|jjjA dJl Q>\Ss cQlSsAo Afj 


“O mankind! Fear your Ford and be dutiful to Him 7 Verily, the earthquake of the Hour (ofjudgement) is a 
terrible thing The Day you shall see it, every nursing mother willforget her nurseling, and every pregnant one will 
drop her load, and you shall see mankind as in a drunken state, yet they will not be drunken, but severe ivill be 
the Torment of Allah” [TMQ al-Hajj: 1] 

And thus an ayah or ayat of the Qur’an would be recited. Its words, style and purpose completely 
captivates and seizes the emotions of the man. 
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The miracle of the Qur’an is clearest in its fluency, purity and eloquence of an astonishing level. 
This is indicated in the miracilous style of the Qur’an. Its style has clarity ( Wuduh ), intensity 
(Quwwah ) and beauty (Jamal) that man cannot match. 


Style (//slab) is the arrangement of meanings in assorted words or it is the manner of expression 
to highlight meanings with lingusitic expressions, and the clarity of the style comes from the 
projection of the meanings intended to be expressed in the phrase with which they are 
expressed: 








“And those who disbelieve say: “Listen not to this Qur’an, and make noise in the midst of its (recitation) that 
you may overcome ” 

[TMQ Fussilat: 26] 

The intensity (Qmvivah) of the style is represented by the choice of words compatible to the 
meaning they give. Thus, the delicate meaning is expressed with the delicate word, and the 
emotive meaning is expressed with the emotive word and the loathed meaning is expressed with 
the loathed word and so on and so forth... 


SLxJL JLxJ ty Ly !>; ois' \d? ty yiyj 


“And they will be given to drink there a cup (of wine) mixed with Zanjabil (ginger, etc), and a spring there, called 
SalsabiF 

[TMQ ad-dahr: 17-18] 


isiU-i iy 


\j QcpUaJJ . ISLtyty 


oil 


“Truly, Hell is a place of ambush, a dwelling place for the Taghun (Those who transgress the limits set by Allah). 
They will abide therein for aged’ 


“ That indeed is a division most unfair’’ 


[TMQ An-Naba: 21-23] 



[TMQ Najm: 22] 
f>T\ 


“Verily, the harshest of all voices is the voice (braying) of the ass” 


[TMQ Luqmaan: 19] 


As for the beauty of the uslub (style) this is to be found in the choice of the most pure and best 
phrases fitting with the meaning they conveyed and with the words and meanings, which 
accompany them in the expressions: 


(1) yJjQ (difA jf j 1 i j j b j ' yxjAty a \jW\j QQ3 tyyd-hji \jjlf f \ffV \f 


“Perhaps (often) will those who disbelieve wish that they were Muslims. Leave them to eat and enjoy, and let them 
be preoccupied with false) hope. They will come to knon?’ 


[TMQ Hijr: 2-3] 
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The one who examines the Qur’an will find a lofty elevation in which the style of the Qur’an is 
characterised in terms of its clarity, intensity and beauty. Listen to this clarity, intensity and 
beauty: 












“And among men is he who disputes about Allah, without knowledge or guidance, or a Hook giving light (from 
Allah,- Bending his neck in pride, and leading (others) too (far) astray from the Bath of Allah” [TMQ al-Hajj: 8- 
9] 


# , r J~\ jp P jb p. L>\Z (S \yfif pM (Jf 3 

Pf (j-Up! fk (y \prfiz Ol LSdS"" (y fppf 3 b» 4 j \ g - f 

CAhs- \fifiy 


“These hvo opponents (believers and disbelievers) dispute with each other about their Lord; then as for those who 
disbelieve, garments of fire will be cut outfor them, boiling water will be poured down over their heads. With it will 
melt or vanish away what is within their bellies, as well as their skins. And for them are hooked rods of iron (to 
punish them). Every time they seek to get away therefrom, from anguish, they will be driven back therein, and (it 
will be) said to them: ‘Taste the torment of burninf 


[TMQ al-Hajj: 19-22] 


1 g -iQ ij\f a] )ygz>r\ fly bljS IjjLljS dJl Qj.} (y jypJ j OJ aJ (fik Cyfip QahJl l$jl b|$ 

yfibAYy * JUgJl itytiv 5 tySiEly f lili AAbJl 


“O mankind! A similitude has been coined, so listen to it (carefully): Verily! Those on whom you call besides 
Allah, cannot create (even) a fly, even though they combine togetherfor the purpose. And if the fly snatched away a 
thing from them, they wouldhave no power to release it from the fly. So weak are (both) the seeker and the sought ” 

[TMQ al-Hajj: 73] 

The Qur’an is a special genre (tiraf) of expression. Its arrangement of words (naym) does not 
follow the standard method of metrical and rythmic poetry (As-shi'r al-mawgun al-muqaffa ), nor is 
it according to the method of free prose (An-nathm al-mursai ), nor is it on the method of an-nathr 
al-muydawij (has dual resemblance to rhymed and free prose) or an-nathr al-masjooh (rhymed 
prose). It is a unique style, which the Arabs had never come across before. 

The Arabs, due to the extraordinary effect that the Qur’an had on them did not know from what 
aspect did the Qur’an reach this wondrous nature (i'jaf). So they started to say, as has been 
mentioned in the Qur’an: 

(fi-A IT* 


“This is indeed clear magiT 


[TMQ Yunus: 76] 


And they began to say that these were the words of a poet and that he is a soothsayer. That is 
why Allah Hf replied to them when he Hf said: 


S fjTSt L3 tyA JjJL) T* (Ity 0jtyJJ IS tyAi jSVSi JjJL) p lSj| 


“It is not the ivord of a poet, little is that you belive! Nor is it the ivord of a soothsayer, little is that you 
remember?’ [TMQ Haaqqah: 41-42] 
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The fact that the Qur’an is of a special genre and a unique structure is clear in every respect. So 
you will find the Qur’an saying: 



“(Allah) will disgrace them and give you victory over them and heal the breasts of a believingpeople ” 

[TMQ Tawba: 14] 

And it says: 

5jj| Qlf 


“By no means shall you attain petty (al-birr) unless you spend (in Allah's Cause) of that which you lovC [TMQ 
Imran: 92] 

This is prose that is close to poetry, for if the two verses were arranged then they would be two 
verses of poetry in the following manner: 







: : w ^ I O , j-i 

Wayukhfihim wayansurkum alaihim wayashfi sodoora qawmin mu ’mineen. 

Can tanalo el-birra hatta tunfiqo mimma tohibboon. 

However these verses are not peotry, but rather a type of prose which is unique. When you find 
the Qur’an saying this type of prose: 

Jildl 0 iilA 144 k d 5 ^ 01 0 fjJ }i 0 u Uj 0 

yiXJl fid (fi> (fp: |§| JjilS jU Jjli- |§| jlA jbCjN/l 


“hy the heaven, and at-Tariq (the night-comer, that is, the bright star); and what will make you to know what 
at-Tariq (night-comer) is? (It is) the star of piercing brightness; There is no human being but has a protector over 
him (or her). So let man see from what he is created! He is createdfrom a water gushing forth -. Proceedingfrom 
between the back-bone and the ribs" 


[TMQ Taariq: 1-7] 

Which is prose, and far from poetry in every respect. You also find it saying: 

(fX yiiecAj Sjjl SsypCrr lyALb S] aJJl jib Hi-Q (JjAj \ 1 LSj\ b«j|$ 

bljJ aJJl IjJA-jJ 


“We sent no Messenger, but to be obeyed by Allah's leave If they (hypocrites), when they had been unjust to 
themselves, had come to you (Muhammad (saw)) and begged Allah's forgiveness, and the Messenger had begged 
forgiveness for them: indeed, they would have found Allah All-Forgiving, Most Merciful' [TMQ Nisa’: 64] 



Li \Jrf~ <3 y ^ ^4 fi^> 




nil; 


“But no, by your Ford, they can have no imdn, until they make you the judge in all disputes between them, and 
find in themselves no resistance against your decisions, and accept them with full submission ” [TMQ Nisa 65] 

It also lengthens the passage and style in prose in its saying: 
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“And by the sun and its brightness; And by the moon as it follows the sun; And by the day as it shows up (the 
sun'sj brightness; And by the night as it conceals it (the sunj” [TMQ Shams: 1-4] 


It also shortens the passage and breath (nafas) in prose, even though both are examples of prose 
in the form of passage. At times you will find it creative in free prose, thus it will be free in 
speech. So it says: 


^jjJl (y'y 1 ^A:'1 ^ ^ & IQ h Led QU fj JJl J 0 ^-fsA ^jjJl L^jI 

Ijji IjlJjI OJ jjJ yu JA Ayb i (yy>- ' O^pLc* 1 

(S $4 ot ii)i y J y JJl Df) ^ 4 iJi & dAs (fi s ~3 i!)i ^ ^3 Sjjjj J 013 

c_->ldp off)) <3 pA? Cflrf <3 


“O Messenger! Let not those who hurry to fall into disbelief grieve you, of such who say: ‘We belive” with their 
mouths but their hearts have no faith. And of the Jews are men who listen much and eagerly to lies - listen to 
others who have not come to you. They change the words from their places; they say, ”Ifyou are given thsi, take it, 
but if you are not given thsi, then beware!” And whomsoever Allah wants put in fitna (error), you can do nothing 
for him agisnt Allah. Those are the ones whose hearts Allah does not want to purify; for them there is a disgrace 
in this world, and in the Hereafter a great torment” 


[TMQ Ma’idah: 41] 

You will find it creative in rhymed prose, thus it will speak in rhymed prose. So it says: 



“O you (Muhammad (saw)) enveloped (in garments)! Arise and warn! And your Lord (Allah) magnify! And 
your garments purify! And keep away from ar-ruj ^ (the idols)! And give not a thing in oreder to have more (or 
consider not your deeds of Allah's obedienceas a favour to Allah). And be patientfor the sake of your Lord” 


[TMQ Muddathir: 1-7] 

You will find it superior in iydiwaj (prose with successive but different rhyms) so it says: 

by&J byte 3^ bdhj ff $ j5l£s)l (d'd? 

5 yjs |§| Qdk)! pip 


“The mutual rivalry for piling up of wordly things diverts you. Until you visit the graves. Nay! You shall come to 
know! Again, Nay! You shall come to know! Nay! If you knew with a sure knowledge. Verily, you shall see 
blagingfireL 


You will find it lengthening the igdiwaj , so the Qur’an states: 


[TMQ Takaathur: 1-6] 
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4jJJj ills- SaW; ills- y* afV\ U jUvJVI (fi 




“B<? cursed (the disbelieving) man! Hoiv ungrateful he is! From what thing did He create him? From nutfa 
(semen) He craeted them, and then set him due proportion; Then He makes the Path easy for him; Then He 
causes him to die, and puts him in a grave; Then, when it is His Will, He will resurrect him (again). Naj, but 
(man) has not done what He commanded him. Then let man look at his food. That We pour forth water in 
abundance, and We split he earth in clefts, and We cause therin the grain to grow. And grapes and clover plants 
(green fodder for the cattle). And olives and date-palms. And gardens, dense with many trees. And fruits and 
Abba (herbage etc)” 


[TMQ Abasa: 17-31] 

Whilst proceeding on a certain rhyme it will move to another type of rhyme prose. So while 
prooceeding in rhyme in the following: 



‘Then, when the Trumpet is sounded; Truly, that Day will be Hard Day. Fra from easy for the disbelievers” 

[TMQ Muddathir: 8-10] 


It will abandon it in the verse immediately after it, so it says: 



“Leave Me Alone (to deal) with whom I created Alone (that is, al-walid ibn al-Mughira al-Makhgumi)! And 
then granted him resources in abundance. And children to be by his side! And made life smooth and comfortable 
for him! After all that he desires - that I should give more; Nay! Verily, he has been stubborn and opposing Our 
Ayaat (signs/proofs). I shall oblige him to face a severe tormentF 

[TMQ Muddathir: 11-17] 


Then it will move from this rhyme to another type in the verse that immediatley follows it, so it 
says: 



“Verily, he thought and plotted; So let him be cursed, how he plotted! Then he thoughtfThen he frowned and he 
looked in bad tempered way; Then he turned back and he was proud ’ [TMQ Muddathir: 18-23] 

In this manner examine the whole Qur’an, you will not find it adhering to anything from the 
well-known way of the Arabs in terms of poetry or prose in their various types, and nor does it 
resemble any saying from the sayings of the Arabs or any other people. 

Then you will find its style is clear, intense and beautiful which renders meanings in a manner of 
expression which depicts the meanings in the most accurate of depictions. When the meaning is 
delicate you find it saying: 
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ISlIpTj jflOA 






“Verily, for the Muttaqun (Godfearing), there will be a success (Paradise); Gardens andgrapejards. And 
maidens of equal age. And a full cup (of wine)” 

[TMQ Naba: 31-34] 


Using delicate words and soft, flowing sentences. 

And when the meaning is forceful, one will find it saying: 

VI ' Hyf ISJj L^-3 Jj IjULA L^-3 bU QcpllaJJ I31Q^» cAlS"" ) ■ gA 

jjllllj J-IjA 13Lt^Pj LQi“~ 


“Truly, Hell is a place of ambush, a dwellingplace for the Taghun (Those who transgress the limits set by Allah). 
They will abide therein for age, nothing cool shall they taste therin, nor any drink. Except boiling water, and dirty 
wound discharges. An exact recompense (according to their evil crimes )” 

[TMQ Naba: 21-26] 

Thus using grand words and strong sentences. And when the meaning is pleasant it uses pleasant 
words, so it says: 



P-'y) 


“And he raised his parents to the throne and they fell down before him prostrate ” 


[TMQ Yoosuf: 100] 


And when the meaning is objectionable it comes with the appropriate word for this meaning, so 
it says: 






3 lit IhJ J$\ % jSTJt 


“Is itfor you the males andfor Him the females? That indeed is a division most unfair v [TMQ Najm: 22] 

And it says: 


jyA\ olj-^Vl (prii\ jj y* ffi. A^-lj| 


“And lower your voice. Verily, the harshest of all voices is the voice (braying) of the ass ” [TMQ Luqman: 19] 

The rendering of meaning had been accompanied with this manner of expression which depicts 
the meanings, giving attention to words which have the rhyme that moves the soul when 
conceiving the meanings and comprehending them. That is why it evokes in the listener who 
comprehends, due to the depth of its meanings and the eloquence of its expression a deep sense 
of awe humility until some of the eloquent Arab thinkers almost prostrated before it despite their 
disbelief and obstinacy. 

Then, indeed the one who scrutinises the words of the Qur’an and its sentences will find that the 
Qur’an gives attention to, when placing letters together, the sounds that come out from their 
places of articulation. So the letters close to each other in articulation are placed close to each 
other in a word or sentence. And when there is a gap betwen the points of articulation, they are 
separated with a letter which eliminates the strangeness of the transition. And at the same time it 
makes a letter pleasant in articulation and light on the ears to be repeated like the chorus in 
music. It does not say ’kal ba'iq a-mudfif but 'kasayyib'. Nor does it say ' al-hu'khu " but 'sundusu 
khudriri. And when it is necessary to use letters which are placed distanced from each other in a 
meaning which befits it and nothing else gives that meaning like the word ’deega', there is no 
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point in using the word a lima' or 'ja'ira in its place even though the meaning is one. In additon 
to this precision in usage, the letter which is in chorus is clearly found in verses with some 
frequency. The Verse of the Throne (ayatul kursiyy) for example has the letter lam repeated in it 
23 times in a pleasant manner which has an impact on the hearing such that it makes people 
prick up their ears and want to hear more. 

In this manner, you will find that the Qur’an is a special genre. And you will find it reveals all of 
its meanings in the expression that befits it, in the words around it and the meanings with it. You 
will not find that missing in any of its ay at. Its miraculousness (i'ja%) is clear in its style in terms of 
being a special genre of speech which does not resemble any speech of human beings or vice 
versa, and in terms of the application of meanings in words and sentences which befit them and 
in terms of the effect/impression of the words on the hearing of the one who comprehends its 
eloquence and looks deeply into its meanings, so he becomes humble to the point of almost 
prostating to it. And the effect it has on the hearing of the one who does not comprehend its 
eloquence, the ring and sound of these words captivate him and hold him spellbound in an 
incapacitating manner to which the listener humbles himself by force even though he may not 
understand its meanings. Therefore, it is a miracle which will remain a miracle until the Final 
Hour. 
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The word Sunnah and hadith have the same meaning. The meaning of the word Sunnah is what 
has been reported from the Messenger of Allah if of his saying, action and consent. Whatever 
has been reported about the Sahabah is also considered part of the Sunnah because they used 
to live with the Prophet M, listen to his if saying, witness Inis if actions and narrate what they saw 
and heard. The hadith is considered a Shari’ah text because Allah H§ said: 



p-ST^-J laj p-STjt 



“Whatsoever the Messenger (saw) gives you, take it, and whatsoever he forbids you, abstain from it ” [TMQ Al- 
Hashr: 7] 

And He Hf said: 





“Nor does he speak of his own desire. It is only a revelation that is inspired” 


[TMQ Najm: 3-4] 


Many ayat of the Qur’an have come as mujmal (ambivalent) for which the hadith has provided the 
details. For example, the ayat related to prayer came as mujmal (ambivalent), but it is the actions 
of the Prophet if that clarifies the time and manner of prayer. In this way, many of the ahkdm in 
the Qur’an were revealed as mujmal (ambivalent) and the Messenger if used to explain them. He 
H said: 



iiij &sj i Qjjfji 


“And We have sent down unto you (0 Muhammad (saw)) the Reminder so that you may explain to people what 
has been sent down to them ” 

[TMQ al-Nahl: 44] 

The Sahabah were the ones who heard the sayings of the Prophet M and they saw his if 
actions and condition. When they came across a problem in understanding an ayah or they 
disagreed about its tafsir or a ruling from it, they would refer to the prophetic ahadith for 
clarification. In the beginning, the Muslims used to rely on memory and accurate transmission 
without looking at what they have written, by memorising this knowledge like their 
memorisation of the Book of Allah Hf. With time Islam spread and the lands grew, and the 
Sahabah S* spread across the regions and most of them died and the accuracy in transmission 
diminished, it therefore became necessary to document the hadith and preserve them in writing. 

The era of compiling the hadith goes back to the period of the Sahabah. There were a number of 
persons amongst them who used to write and narrate from what they had written. It has been 
narrated about Abu Hurairah that he said: 


jLf 4jU 4»l -Lp jlS" La ^a j^\ (jjt wbA 


L> 


“From the companions of the Prophet it no one narrated more ahadith than me except Abd 
Allah ibn Umar But he used to write them down, I did not”. 
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However, those Sahabah who did write down the ahadith were few in number. Most of the 
Sababab used to memorise thee ahadith by heart since they were forbidden from writing the hadith 
in the beginning of Islam. Muslim reported in his Sahib on the authority of Abu Sa'eed al-Khudri 
that he said that the Messenger of Allah H said: 


jTyjJl yd- 


“Do not write down anything from me. Whosoever writes down anything from me other than 
Qur’an, let him erase it. Narrate about me, there is no objection” 


;bJl 4Jj Ij-UU j-LojCCa ^ ijS' 


“Whosoever deliberately lies about me, let him reserve his place in the hell-fire” [Reported by 
Bukhari & Muslim] 

This is the reason why the Sahabah jfe desisted from writing down ahadith , and they were content 
just to rely on memorisation and paying attention. The Sahabah paid careful attention to learning 
the hadith. It has been established that many Sahabah £& refrained from accepting numerous 
reports. Ibn Shihab narrated from Qabisa that her grandmother came to Abu Bakr asking 
about her rights in inheritance. He said: I did not find anything mentioned in the Qur’an for you 
and I do not know that the Messenger of Allah ft mentioned anything for you, then he asked the 
people. al-Mughira stood up and said: 


“The Messenger of Allah ft used to give her a sixth” 

He 4® said: Do you have anyone who can corroborate this? So Muhammad ibn Maslama 4® bore 
witness to the same thing so Abu Bakr 4® implemented this ruling for her. 

Al-Jariri narrated from Abu Nadra who narrated from Abu Sa'eed that Abu Musa greeted Umar 
with the Salam three times from behind the door but he was not given permission to enter. So he 
returned. Umar 4® sent someone for him and asked him why did you return back? He 4® said: I 
heard the Messenger of Allah ft say: 

jvib [ j^u 1 

“When one of you gives salam three times and you are not answered, then let him turn back” 

[Reported by Ahmad] 

‘Umar replied: “You must bring me an evidence about this matter otherwise I will punish you.” 
Abu Musa came to us while we were sitting down and his face was sweaty. We said: “What is the 
matter with you?” So he informed us and asked: “Did anyone of you hear this Hadith ?” We 
replied: “Yes, all of us have heard this (Hadith).” So we sent a man from amongst us till he came 
to Umar and told him. Ali said: “If I heard a Hadith from the Prophet of Allah ft which Allah 
M benefited me with it, and if anyone talked to me about it, I would ask for an oath from him, 
and if he gave it to me then I would tmst him.” 

From this we see the care of the Sahabah 4k in the narration of hadith and the extreme care they 
excercised in accepting reports. It has even been narrated that Umar 4® did not give much 
attention to the narration of Fatimah ibn Qays (which states) that there is no maintenance 
(nafaqa ) or lodging for the woman who has been irrevocably divorced with three 
pronouncements. He said: We shall not abandon the Book of our Lord or the Sunnah of our 
Prophet ft for the speech of a woman for we do not know if she has memorised it or forgotten 
it. This does not mean (that Umar left her hadith because) she is a woman, rather what it means is 
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that we will not leave the Book and Sunnah for the speech of someone for whom it is not 
known whether she has memorised it or forgotten it. The illah (reason) is whether she 
memorised it or not, and not because she was a woman. 

When the fitna (civil war) ensued after the murder of Uthman and Muslims started to disagree 
among themselves and different groups were formed as a result. The attention of every group 
was devoted to deducing evidences and reporting ahadith which supported their claims. Some of 
them when they needed a hadith to support a saying or establish proof for something, they would 
themselves fabricate a hadith. There was a proliferation of such fabrications during this period of 
disorder. After the fitna (civil war) had abated the Muslims embarked upon checking the ahadith, 
they found that those fabrications had become widespread. So they worked hard to separate the 
fabrications from the sound {Sahib) ahadith. 

And when the age of the Sahabah had come to an end and the Tabi'un came after them they 
followed on the same method and they followed the noble Sahabah in their attention to the 
hadith and its spread through the medium of narration until the reign of the just Khalifah 'Umar 
ibn 'Abd al-'Aziz in the beginning of the second Hijri century. He ordered the hadith to be 
written down. Bukhari said in his Sahih in the kitab al-ilm (The Book of Knowledge) that 'Umar 
ibn 'Abd al-'Aziz wrote to Abu Bakr ibn Hazm: 'Look for what you can find of the ahadith of the 
Messenger of Allah if and write them down. I fear for the loss of the lessons of knowledge and 
the dwindling numbers of the scholars. Do not accept anything other than the hadith of the 
Prophet M so that you may dissiminate knowledge and sit down to teach those who do not have 
knowldge until they have knowldge. Verily, knowledge does not perish unless it is kept secret'. 
Likewise, he wrote to his 1 Amils (district governors) in Major towns to pursue the ahadith. 

The first one to record the hadith in accordance with the order of 'Umar ibn 'Abd al-'Aziz was 
Muhammad ibn Muslim ibn 'Ubayd Allah ibn 'Abd Allah ibn Shihab az-Zuhri. He learned 
knowledge from a group of young Sahabah and senior Tabi’een. Then the recording of hadith 
became widespread in the generation which followed the generation of az-Zuhri. From among 
those who collected the hadith they were Ibn Jurayj in Makkah, Malik in Madinah, Hammad ibn 
Salama in Basra, Sufyan al-Thawri in Kufa, Al-Awza’i in the al-Sham region and others in the 
various Islamic lands. The hadith collections of those people were mixed with the sayings of 
Sahabah M and the fativas (legal verdicts) of the Tabi’een. All this was in the second century A.H 
(After Hijra). Then the transmitters of hadith began to write their own compilations and 
compositions in the beginning of the third century. Compilation of hadith continued 
consecutively until the appearance of Imam Bukhari. He was distinguished in the science of 
hadith and he wrote his renowned book ; Sahih al-Bukhari in which he quoted those hadith which 
he perceived to be authentic. He was followed in his tracks by Muslim ibn al-Hajjaj who was a 
student of Bukhari. He wrote his famous book: Sahih Muslim. Those two works are designated 
as the 'Sahihayrt (the two Sahih works). 

When the imams of hadith began to record the hadith, they recorded them in the manner in which 
they found them. They did not omit anything that reached them in the majority of cases except 
what was known to be fabricated and concocted. They compiled them with their isnads as they 
found them, and then they rigorously investigated the status of the transmitters until they were 
certain of whose narration could be accepted, and whose narration is to be rejected and whose 
narration they could notaccept. They followed that up with a study of the report and the status 
of the narration because everything that is narrated by a transmitter who is characterised with 
trustworthiness and accuracy cannot be taken because he is susceptible to forgetfulness or error. 

Hadith was a broad topic which encompassed all the Islamic disciplines. It included tafsir 
(Qur’anic exegesis), legislation and the Sir ah. The hadith transmitter would narrate a hadith which 
would include the tafsir of an ayah of the Noble Qur’an, or a hadith which contained a ruling on 
an incident, or he would narrate a hadith which would mention one of the battles, and so on and 
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so forth. When the Muslims began to collect the ahadith and the hadfth came to be put down in 
writing, the compilation of hadith began in the various cities of the State. The compilation of 
hadith singled out the hadith of the Messenger if from everything other than it. Due to this the 
hadith became independent from the fiqh just as it became independent from the tafsir. This was 
at the end of the first two hundred years. Afterwards the movement for the collection of hadith 
was active and the compilers separated the sound hadith from the weak ones, describing the men 
(transmitters) and passing a ruling whether in favour or against them. 



139 


The Sunnah is a Shan’ah Evidence like the Qur’an 


The Sunnah is a Shari’ah Evidence like the Qur’an 


The Sunnah is a Shari’ah Evidence ( dalil Shar’i ) like the Qur’an and it is a revelation from Allah 
Hf. Confining to the Qur’an and leaving the Sunnah is kufr buwah (manifest disbelief) and takes 
those who support this opinion outside the fold of Islam. As for the Sunnah being revelation 
from Allah fl, it is explicit from the Noble Qur’an. He §1 said: 




“Say: “I warn you only by the revelation ” [TMQ Anbiyaa: 45] 

And He Hf said: 



“ Only this has been inspired to me, that I am a plain warned' [TMQ Sad: 70] 

And He §1 said: 


“I only follow that which is revealed to me ” 

And He §1 said: 



[TMQ Ahqaaf: 9] 



“I butfollow what is revealed to me from my Lord” [TMQ ‘Arab 203] 

These verses are definite in authenticity and definite in their meaning in restricting what the 
Messenger (f| has brought, warned people of, that it is divine revelation which is not open to any 
interpretation. Thus, the Sunnah is a revelation like the Qur’an. As for the obligation of 
following the Sunnah like the Noble Qur’an, it is also explicitly stated in the Qur’an. And He §g 
said: 


4JLP ^ I4J Oj ^\J\ 


“Whatsoever the Messenger (saw) gives you, take it, and whatsoever he forbids you, abstain from it” [TMQ Hashr: 

7] 

And He Hf said: 


4a 13' All 

“He who obeys the Messenger (saw), has indeed obeyed Allah” [TMQ Nisa’: 80] 

And He HI said: 






“And let those who oppose the Messenger's commandment beware, lest some fitna (affliction) befall them or a 
painful tonnent be inflicted on them” 


[TMQ Noor: 63] 
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IOjS\j (1)1 \y>\ aJJl lil HJ jlS"" L»j| 


“// /> not for a believer, man or woman, when Allah and His Messenger have decreed a matter that they should 
have any option in their decision ” 

[TMQ Ahzaab: 36] 

And He Hi said: 

\fiLfij AfiA & liQA j 1^14 V UJ ij^j^ Ji~ V dJujj b# 

fu-ldj 


“£>»/ # 0 , by your Lord, they can have no imdn, until they make you (O Muhammad) judge in all disputes 
between them, andfind in themselves no resistance against your decisions, and accept them with full submission ” 

[TMQ Nisa’: 65] 


And He 


said: 


2dJl 


“Obey Allah and obey the Messenger*' 

He H said: 


[TMQ Nisa’: 59] 


SIJI ^4 & '*{£■ jl| 


“Say (O Muhammad): If you (really) love Allah then follow me ” 


[TMQ aal-Imran: 31] 


All of these ayat are explicit and clear in the obligation of following the Messenger §§ with 
regards to what he if has brought and in considering the obedience to the Messenger §§ as 
obedience to Allah H. 


So the Qur’an and hadith are Shari’ah evidences in terms of the obligation of following what has 
come therein. The hadith is like the Qur’an in this respect. Therefore, it is not allowed for 
someone to say: we have the Book of Allah H from which we will take (rulings), because what 
one understands from this statement is that the hadith has been abandoned. Rather, it is 
imperative that the Sunnah is combined with the Book. So the hadith is taken as a Shari’ah 
evidence just as the Qur’an. It is not allowed for a Muslim to imply that the Qur’an alone is 
sufficient, and the Sunnah is not needed. The Messenger if has alluded to this, It has been 
reported that the Prophet if said: 




UJjvj LoJ iaDI ‘uSsjjl JjoJj (1)1 dJ-Qjjj 

1 K\\ u In A.i i; 1*. ,aI 4 I^" . 


“You will find a man who while he is sitting comfortably on his bed narrate my hadith , and he 
will say between me and you is the book of Allaah, whatever we find in it that is halaal we will 
make it Halaal, and whatever we find in it haraam we will make it haraam. Then the Prophet 
says: whatever the messenger of Allaah has made haraam is as if Allaah has made it haraam” 

[Reported by Al-Haakim and Bayhaqi] 

And in the narration of Jabir, which goes back to the Prophet if, he if said: 
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(au! :4j*A> 


jjS' Jjb 


C4j 


C-. 


Jj>- 


& 


AjJj 




“Whosoever comes to know a hadith about me and he rejects it. He has rejected three: Allah, His 
Messenger and the one who informed him of the hadith ” 

Therefore, it is wrong to compare the Qur’an with the hadith , the result of which would be, if the 
hadith does not agree with it (i.e the Quran) then we abandon it, because this leads to abandoning 
the Sunnah if it came to specify the Qur’an, restrict it or elaborate its ambivalent ( mujmal ) parts, 
since it would show that what the hadith states does not agree with the Qur’an or it is not found 
in the Qur’an. Like the ahadith which relate the branches to the foundation (asl). Indeed, the rules 
mentioned in the hadith have not been mentioned in the Qur’an, especially, many of the detailed 
mles which have not been revelead in the Qur’an but mentioned in the hadith only. Therefore, 
Hadith is not compared to the Qur’an regarding what is mentioned in the Qur’an and rejecting 
anything else. Indeed, the order regarding this is that when a hadith mentions something which 
contradicts what has come in the Qur’an as a definite meaning, then the hadith is rejected on the 
basis of its meaning i.e the text ( matn) because it’s meaning contradict the Qur’an. This is like 
what has been narrated about Fatimah bint Qays when she said: 






"My husband divorced me three times in the time of the Messenger of Allah ft. So I went to the 
Prophet ft but he did not allow me to get lodging ( sukna ) or maintenance ( nafaqah )” 

This hadith is rejected because it contradicts the Qur’an. It contradicts His Hi saying: 



“Lodge them (the divorced women) where you dwell, according toyourmeani ’ 


[TMQ Talaaq: 6] 


Therefore, the hadith is rejected because it has contradicted definite text and definite meaning of 
the Qur’an. As for when the hadith does not contradict the Qur’an since it includes things not 
brought by the Qur’an or it is an addition to what is in the Qur’an, then the hadith is taken just 
like the Qur’an. It should not be said; the Qur’an and what has been mentioned in it suffices for 
us since Allah H has ordered us to (follow) them both together and it is obligatory to believe in 
both of them together. 
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Inferring evidences from the Sunnah 


Inferring evidences from the Sunnah 


It is known that the Sunnah is the speech, actions and silence of the Messenger (H and that it is 
obligatory to adhere to the Sunnah like the Qur’an. However, it has to be established that the 
Messenger (^ is the one who has said this saying, that he df performed this action or was silent 
over this saying or action. And when the Sunnah has been proven, then it is correct to educe 
proofs from it for the Shari’ah rules and beliefs. It is a proof to say that this thing established by 
the Sunnah is a Shari’ah rule or one of the articles of belief. However, the authenticity of the 
Sunnah is either definite ( qat'i ), such as when a group of tabi-Tabi’een transmit from a group of 
Tabi’een from a group of Sahabah who narrated it about the Prophet (H on the condition that 
each group is composed of a sufficient number such as to preclude the possibility of an 
agreement on a lie, This is the mutawatir Sunnah (recurrently transmitted sunnah) or the mutawatir 
report. The authenticity of the Sunnah can be speculative [garni), such as when a single narrator 
or separate single narrators transmit from a tabi'i-Tabi’een from a single tabi'i or separate single 
tabi'i's from a single Sahabi 4® or separate single sahabas who narrated from the Prophet df. 
Consequently, the Sunnah, with respect to its eduction, comprises of two categories; the 
mutawatir report and the solitary report ( khabar al-ahad). As for the mash-hur or mustafid, it is the 
report transmitted via single narrators who narrated from the Prophet (IS, then the report became 
widely known in the age of the Tabi’een or the tabi-Tabi’een, It is one of the solitary reports ( khabar 
al-ahad), and it is not a third category. The reason is that in eduction it is not higher than the level 
of a khabar al-ahad. It definitely does not reach the level of mutawatir. As long as the transmission 
has the presence of solitary transmitters at any tier whether among the Sahabah, Tabi’een or Tabi 
Tabi’een, then it is considered a solitary report even if the last two tiers composed of groups. 
Thus, the Sunnah is either mutawatir (recurrect) or ahad (solitary), there is no third category. 

The khabar al-ahad, if it is Sahih (sound) or hasan (good), is considered a proof for all of the 
Shari’ah rules and it is obligatory to act upon them whether the rules pertain to worships i^ibadaf), 
transactions ( mu'amalat ) or punishments i^uqubaf). Inferring evidences from it is also allowed. The 
use of solitary reports in establishing Shari’ah rules is proven, and the Sahabah 4® also had a 
consensus ( ijma' ) on it. The evidence for this is that the Shari’ah has recognised testimony in 
establishing a legal case, which is a solitary report, so accepting the narration of a Sunnah and 
accepting the solitary report is compared with the acceptance of a testimony. This is because it 
has been proven by the text of the Noble Qur’an that a ruling can be passed on the basis; of two 
male witnesses or one man and two female witnesses regarding money, on the basis of 
testimonies by four witnesses in %ina and two witnesses for hadd punishments and equal 
retribution ( qisaas ), The Messenger of Allah (IS passed judgement on the basis of a testimony by 
one witness and the oath of the sahib al-haqq, and he accepted the testimony of one woman 
regarding suckling and all of these are solitary reports. All the Sahabah agreed on this and there 
is no narration that proves otherwise. The judgment is binding by the preponderance of the tmth 
over the lie as long as the uncertainities which make the report to be suspected as a lie are absent 
or not proven. This binding (ruling) is nothing other than acting upon the solitary report. By 
qiyas (analogy) it is obligatory upon us that we act upon the solitary report narrated about the 
Prophet (IS to outweigh the truth as long as the narrator is just {’adl), trustworthy ( thiqa ) and 
accurate ( thabii) and he has met the person from which he has narrated the report. Then the 
doubt of suspected lying is absent and this doubt is not proven. So the acceptance of the solitary 
report about the Messenger d# and inferring evidences from it for a hukm is like the acceptance a 
testimony and giving the ruling according to the judgement that has been passed. Therefore, the 
solitary report is also a proof as the Qur’an has indicated. 

In addition to this the Messenger df said: 
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'May Allah make a servant radiant, the one who hears my saying and memorises it and 
deliver/transmits it. Perhaps the one carrying the knowledge is not a faqih and perhaps he will 
carry the knowledge to someone who is more knowledgeable than him” 

[Sunan Ibn majah on Behalf of Anas ibn malik] 

The Messenger says 'may Allah make a servant radiant' and not 'servants'. A servant (' abdan ) is 
generic applicable to one or more persons. So he is praising the single and other single persons 
for transmitting his hadith. 

Moreover, the Prophet §| is calling people to memorise his sayings and transmit it. So it is fard on 
every Muslim who hears it (whether one or more persons) to transmit it, and his delivery and 
transmission of the Prophet's saying to others will have no effect if his statement is not accepted. 
So the call of the Prophet M to transmit his sayings is a call for it to be accepted as long as the 
person to whom the hadith is transmitted believes that this is the speech of the Messenger (IS i.e 
as long as the transmitter is trustworthy, honest, God fearing, accurate and he knows what he is 
conveying and what he is leaving out, until the suspicion of lying is gone and the truth is 
preponderant. This shows that the solitary report is a proof from the explicit text of the Sunnah 
and according to what the Sunnah has indicated. 

In addition to this, the Prophet (H sent at one time twelve messengers to twelve kings inviting 
them to Islam. Every messenger constituted one person to the direction he was sent. If the 
conveyance ( tahligh ) of the Da’ivah was not obligatory to follow through a solitary report then the 
Messenger (H would not be content to send one person to convey Islam. This is explicit evidence 
from the action of the Messenger ft to say that the solitary report is a proof in the conveyance of 
Islam. The Messenger (H used to send letters to governors in the hand of solitary messengers, it 
did not occur to any of his governors to abandon implementing his order because the messenger 
was a single person. Rather they adhered to what the messenger brought from the Prophet ft in 
terms of rulings and orders. That is also explicit evidence from the action of the Messenger ft for 
the fact that the solitary report is a proof that obliges us to act upon the Shari’ah rules and it is 
proof for the orders and prohibitions of the Prophet ft. Otherwise the Messenger f| would not 
be content in sending just one person to the governor. 

Further it is established about the Sahabah in what has become well known about them and 
what has been narrated about them that they used to accept the solitary report when the narrator 
was trustworthy. The proven facts in this matter exclude any limitation or restriction and there is 
no narration reported about any one of them that they rejected a solitary report because it was 
narrated by a single narrator. Rather they would only reject the solitary report if its narrator was 
not trustworthy. Therefore, the solitary report is a proof for shari’ rules and in conveying Islam as 
evidenced by the Quran, Sunnah, Ijmd (consensus) of the Sahabah (may Allah be pleased with 
them). 
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The Solitary Report (.khabar al-ahad) is not a decisive proof ( hujjah ) for 
beliefs 


The belief in the Messenger Muhammad M obliges that we obey and follow him. And it obliges 
us to educe Islam, in terms of ‘aqidah (creed) and rules, from his Sunnah. Allah Hi said: 


jJLi aJjAjj aJJI iA ly»l AJyA)i aJJI ^023 I SI CAH 4 

fllJ fc 50= 


“It is not for a believer, man or woman, when Allah and His Messenger have decreed a matter that they should 
have any option in their decision. And whosoever disobeys Allah and His Messenger, he has indeed strayed in a 
plain manned ’ 

[TMQ Ahzaab: 36] 


And He 


said: 


\jkdJj aJJI 


“Obey Allah and obey the Messenger*' 

And He H said: 


[TMQ Nisa’: 59] 
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“Whatsoever the Messenger (saw) gives you, take it, and whatsoever he forbids you, abstain from it ” [TMQ Hashr: 

7 ] 

However, to seek inference from the Sunnah varies depending on the subject matter on which 
inference is required. If the matter on which inference is sought is considered probable 
(Ghalabatu gann), then information about it is sought on the basis of what the Messenger most 
probably said. By greater reason, we seek information about it on the basis that the narrator is 
certain of what the Messenger if said. In matters requiring decisiveness and certainty, any 
inference about it must come from what the narrator is certain about what the Messenger said. 
Such matters are not educted by what the Messenger if most likely said, this is because the 
speculative ( Zann ) evidences are not considered to be sound enough for establishing certainty 
(Yaqeen). 

It is sufficient for a person to think of the Hukm Shar’i that this is probably the Hukm of Allah Hf 
and then he is bound to follow it as a Hukm. Therefore it is allowed for the evidences (dalil) to be 
speculative ( ganni)\ whether it is speculative [garni) with regards to their authenticity or meaning. 
The Messenger accepted it in judicial cases and called for its acceptance in the sayings of his 
Ahaditlr, the Sahaba also accepted it in their observance of the Shar’i mles. Furthermore, the 
‘aqidah (creed) is decisive, agrees with reality and is supported by evidence. This is the nature of 
the ‘aqidah, so such evidence should produce decisive acceptance, and this would not happen 
unless the evidence itself is decisive. Probable ( Zanni ) evidence cannot be decisive. Therefore the 
solitary report [Khabar al Ahad) is not a suitable evidence for the ‘aqidah because it is based on 
probability, whereas the ‘aqidah must be certain and free of doubt. 

Allah H in the Noble Qur’an has rebuked the following of speculative knowledge [ganri). He H 
said: 


i^\ £lf\ VI ,Jp y* ft 
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“They have no (certain) knowledge, they follow nothing hut conjecture (gannj’ 


And He 


said: 


[TMQ Nisa’: 157] 
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“And most of them follow nothing hut conjecture. Certainly, conjecture (gann) can be of no avail against the 
truth ” [TMQ Yunus: 36] 


And He Hf said: 


[QlaJl VI aJJl 
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“And if you obey most of those on earth, they will mislead you far away from Allah's Path. Thy follow nothing 
but conjecture (gannj ’ [TMQ An’am: 116] 

And He Hf said: 




“They folloiv but a guess (gann) and that which they themselves desire ” 


And He 


said: 


[TMQ Najm: 23] 
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“While they have no knowledge thereof. They folloiv but a guess (garni), and verily, guess (gann) is no substitute 
for the truth ” [TMQ Najm: 28] 

These and other verses in the Qur’an explicity rebuke those who follow speculation ( Zann ) in the 
creed (Aqa ’id) of Islam. These rebukes are evidences of the prohibitions of following speculation 
(Zann). The solitary report (Khabr al-Ahad) is speculative evidence, so taking this as evidence in 
the ‘aqfdah is a matter explicitly rebuked in the Qur’an. Thus the Shar’i evidence and the reality of 
the ‘aqidah itself indicates that deduction from speculative ( Zanm ) evidence does not oblige belief 
in what this evidence brings. Thus the solitary report (Khabar al-Ahad) is not a proof for the 
'Aqa’id. The above-mentioned verses have been explicitly restricted to the ‘ Aqa’id and not the 
Shar’i rules because Allah HI determined the following of speculation (Zann) in the creed as 
misguidance (Dhalal) and he §1 clearly reproached those who follow speculation in the 'Aqa’id. 

He HI said: 


“They follow but a guess (gann) and that which they themselves desire ” 

[TMQ Najm: 23] 

<l)i iSfA uas ill <iiL- 0 j$\ 4J3 jsTJi (SS\ $ sa i!)i 0II53 0 ^13 o^AJi 
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“Have you then considered al-Tat and al-'Ugga. And Manat, the other third? Is it for you the males and for 
Him the females? That indeed is a division most unfair! They are but names which you have named, -you and 
yourfathers, - for which Allah has sentdown no authority. They folloiv but a guess (gann).A [TMQ Najm: 19-23] 
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The Solitary Report (khabar al-ahad) is not a decisive proof ( hujjah ) for beliefs 


This indicates that the matter in concern is the ‘Aqa’id. 

Allah Hi says: 

Sfl aJJI fiA* <3 Q* 7 “^ 


“And if you obey most of those on earth, they will mislead you far away from Allah's Path. They follow nothing 
but conjecture ( ^ annj ’ [TMQ An’am: 116] 

So He H defined the Dhalal as Kufr, which happens after following conjecture (Zauri) in belief. 
Thus, this indicates that the subject matter of the ayat is the ‘ Aqa’id. From another angle, it has 
been established that the Messenger ft judged using the solitary report. In his time, the Muslims 
accepted the Hukm Shar’i by the solitary report (Khabar alAhad) and he ft accepted that. Thus 
the Hadith of the Messenger ft specified these verses in other than Hukm Shar’i i.e. in the Aqa’id. 
Therefore, the Hadith of the Messenger excluded Hukm Shar’i from the verses on the assumption 
that some of the verses are general ( Aamm) in form. 

As for what has been reported about the Prophet M that he sent single envoys to the rulers and 
single messengers to his ' Amils and what has been reported that the Sahabah jfe used to accept the 
saying of a single Messenger in informing them of the Shari’ah rule such as (the order to) face the 
Ka'ba, the order prohibiting alcohol, the Messenger's ft sending of 'Ali to the people to read to 
them sura 'al-Tawba' and so on. This does not indicate the acceptance of the khabar al-ahad in 
‘aqidah but the acceptance of khabar al-ahad in conveing ( tabligh ) the Dawah, whether in conveying 
the Shari’ah rules or conveying Islam itself. It should not be claimed that accepting the 
conveyance of the message of Islam is a conveyance of the ‘ aqidah. Since accepting the 
conveyance of Islam is an acceptance of a report and not the acceptance of ‘aqidah. As evidenced 
by the fact that the one to whom a report is conveyed must use his intellect regarding that which 
has reached him. If decisive evidence is established for him upon it, he should believe in it and 
he will be accounted if he disbelieves in it. Thus, the rejection of a report about Islam is not 
considered kufr, but the rejection of Islam for which the decisive evidence has been established 
for him is what is considered to be an act of kufr. Therefore, conveying Islam is not considered 
part of ‘aqidah. There is no dispute about the acceptance of a report of a single person in 
conveyance. All the reported incidents indicate that spreading the message constituted either the 
conveyance of Islam, Qur’an or the rules. As for the conveyance of ‘aqidah, there is no evidence 
for educing it from the khabar al-ahad. 

Therefore, the evidence of the ‘aqidah must be certain, i.e, definite evidence. Because the ‘aqidah 
is definitive and decisive. It is not definitive or decisive unless derived from definite evidence. 
Therefore, the evidence must be Qur’an or Hadith mutawatir such that both are definite in 
meaning. It has to be taken in ‘aqidah and Shari’ah mles. The one who rejects it is charged with 
kufr as well as the one who denies what it indicates, whether it is a belief or a Shari’ah rule. 

However, if the evidence is based on a solitary report (Khabar alAhad), then it would not be 
definite ( Qat’i ). If it is sound (Sahib) then it would indicate high probability and the creed 
(‘ Aqa’id) brought by it would be accepted as speculative, but not as definite. It is not permitted to 
believe in such ‘ Aqa’id as it would not be decisive. This is because ‘aqidah is a matter of 
decisiveness and certainity, while the solitary report (. Khabar al-Ahad) only indicates probability. 
The one who rejects the solitary report (. Khabar al-Ahad) is not considered a Kafir. However it is 
not allowed to belie it because if it was allowed to belie it then it would be allowed to belie all the 
Ahkam Shari’ah inferred from the speculative (yanni) evidences, a matter of which no Muslims 
ever talked about. 


In this matter, Khabar alAhad is like the Qur’an. The Qur’an was delivered to the Ummah by 
Tawatur (recurrent narration), so the Muslims must believe in this and whoever denies this is 
considered a Kafir. However those Ayahs of the Qur’an narrated through Khabar al-Ahad are not 
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considered as being from the Qur’an nor must we believe in them. Though these Ayahs were 
narrated as Qur’an, they were narrated through solitary report ( Khabar al-Ahad) and this negates 
their validity of them being from the Qur’an and therefore negates the obligation of believing in 
them. This is like the so-called ayah 

“The old man and the old woman, if they commited adultery (yina) stone them definitely, as an 
exemplary punishment from Allah, and indeed Allah is Ayeey and Hakeem ” 

In the same way a Hadith may be narrated as Khabar al-Ahad and vice-versa, but this method of 
narration would negate the necessity of accepting and believing in this Hadith. However, it is 
accepted as a Hadith and it is obligatory to take from what it came with as Huhn Shar’i. 
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The difference between the ‘Aqldah and the Shari’ah rule (Hukm Shar’i) 


Linguistically, ‘aqidah (creed) means 


aJ_p jJLp L>" 


The matter on which the heart has tied a knot (belived in firmly). 

The meaning of tying a knot is to be sure of, that is, believe in it decisively, this is general, which 
includes belief in everything. However, the belief in a certain matter is examined in terms of the 
thing in which the conviction has taken place. If it was a fundamental matter or one that is 
branching out from a fundamental matter then it is correct to call it an ‘aqidah (creed) and it is 
correct for one to take it as a fundamental criterion for other beliefs, so the heart tying a knot on 
it will have a manifest impact. If the matter in which one has conviction is not a fundamental 
matter or is branching out from a fundamental matter then it will not be part of the ‘aqidah 
(creed), this is because the heart tying a knot on it will not have a manifest impact. In believing in 
it one will not find in it any reality or any benefit. And when the heart's tying a knot on any 
subject matter has an effect, it will push him to determine his stance towards it in terms of belief 
and denial, and then it will be part of the ‘aqidah (creed). 

The ‘aqidah (creed) is a comprehensive thought concerning the universe, man and life, what 
preceded this wordly life and what is to follow it, and the relationship of this life with what 
preceded it and what is to follow it. This is the definition of every ‘aqidah (creed) and it applies to 
the Islamic ‘aqidah (creed). Included in it are the unseen matters. So the belief in Allah H, His 
angels, His books. His Messengers, the Last Day, divine fate and destiny (qadd’ wal qada’I), that 
good and bad is from Allah Hf is the Islamic ‘aqidah (creed). The belief in Paradise jannah ), 
Hellfire ( nar ), angels, shajtan’s etc is from the Islamic ‘aqidah (creed), thoughts and whatever 
relates to it. Also narrations and the unseen things that cannot be percieved are considered from 
‘aqidah (creed). 

As for the Shari’ah rules; 


iL*Jl JUib s 

“It is the address of the Legislator regarding the actions of servants”. 

In other words they are thoughts regarding an action or the attributes of the human being as 
being part of his actions. Thus, leasing, selling, dealing with usury, custody, representation 
(;wikala ), prayer ( salah ), appointing a Khalifah , implementation of the punishments (Hudud) of 
Allah H, the fact that the Khalifah should be a Muslim and the witness be just and the ruler be a 
man etc All of these are considered to be from the Shari’ah rules. Oneness of Allah ( Tawheea ), 
The Message ( Risalah ), resurrection ( ba'th ), truthfulness of the Messenger, infallibility of the 
Prophets, that fact that the Qur’an is Allah's speech ( kalatn ), reckoning ( hisab ) and torment 
('ayaab) etc, all of these are considered part of the ‘aqidah (creed). Thus, the articles of belief 
(‘ aqa’id) are thoughts that are believed. And the Shari’ah rules are the address which relates to the 
action of the human being. Thus, the two rakats of fajr is a Shari’ah rule in terms of praying them. 
And the belief that they are from Allah §| constitutes ‘aqidah (creed). So praying the two rakats 
Sunnah of fajr is Sunnah. If one does not pray it he is not blamed. If he prays it he will get the 
reward like the two rakats (Sunnah) of Maghrib prayer, both of which are the same in terms of the 
Shari’ah mle. As for in terms of the ‘aqidah (creed), belief in the two rakats of fajr is a definite 
matter, rejecting them is disbelief ( kifr) because they have been proven by way of taivatur 
(recurrent lines of transmission). As for belief in the two rakats of Maghrib , it is requested but if 
one rejects them it is not considered kifr because they have been proven by speculative (ganni) 
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The difference between the ‘Aqtdah and the Shart 'ah rule (Hukni Shar’i ) 


evidence which is a solitary report ( khabar al-ahad). The solitary report ( khabar al-ahad) is not a 
proof in the articles of belief (^aqaid). Cutting the hand of the thief is a Shari’ah rule but the fact 
that it is from Allah H and believing in it is from the 'Aqeeda. The prohibition of usury is a 
Shari’ah mle. But, believing that it is rule from Allah Hi is part of the 'Aqeeda etc. 

Therefore, there is a difference between the ‘aqidah (creed) and the Shari’ah rule, ‘aqidah (creed) is 
Imdn, which is the definite belief which is in agreement with the reality based on evidence. In this 
decisiveness and certainty is required. The Shari’ah mle is the address of the Legislator pertaining 
to the actions of the servants. In this speculative knowledge ( %ann ) is sufficient. Thus, 
comprehension of the thought and the belief in whether it has a reality or not is part of the 
‘aqidah (creed) and the comprehension of a thought and considering it or not considering it as a 
solution for an action of a human being is a Shari’ah rule. In order to consider the thought as a 
solution the speculative ( \anni ) evidence is sufficient. However, in order to believe in the 
presence of a reality of a thought, one must have definite evidence ( dalil qat'i). 
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Ijtihad and Taqlld 


Allah fg addressed the whole of mankind through the Prophethood of our master Muhammad 

M 


He said: 


iLf iS3 dJl j 
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“0 mankind! Verily, I am sent you all as the Messenger of Allah ’ 

And He §g said: 


[TMQ ‘Araf: 158] 


p 3 j j* ji ^lljl l« 4 T 13 


“0 mankind! Verily, there has come to you a convincing proof (Muhammad (saw)) from your Lord” [TMQ 

Nisa’: 174] 


And He §g said: 




“0 mankind! Verily, there has come to you the Messenger (Muhammad (saw)) with the truth from your Lord” 
[TMQ Nisa’: 170] 

And He addressed the people and the Muslims with the ahkdm of Islam. He Hi said: 

l°J* $pl£Jl Stfjj) Si (JZj \j£\ ^iSl 14 $ 13 

“O mankind! Fear your Lord and be dutiful to Him ! Verily, the earthquake of the Hour (ofjudgment) is a 
terrible thing” [TMQ Hajj: 1] 

He H said: 

^sJj>-Ij j (jfi e^dJl \j£j\ ^liil L^jI 13^ 

“O mankind! Be dutiful to your Lord, Who created you from a single person” 


[TMQ Nisa’: 1] 


He fg said: 


aJiip gfy IjwLstJj jLiSsJl ffi (ji )Jl l^illJ \qL ' (jij -Jl L^jI 13 f 


“Oyou who believe ! Fight those of the disbelievers who are close to you and let them find harshness in you? 
[TMQ Tawba: 123] 

And He H said: 


HJlj Ijjyij \yd>\ (jij- Jl Lg-J I 131 


“Oyou who believe !Approach not the prayer when you are in a state of intoxication ” 


[TMQ Nisa’: 43] 
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Ijtihdd and Taqltd 


“Oyou who believe ! When you go to (fight) in the Path of Allah, verify (the truth)” 


And He 


said: 


[TMQ Nisa’: 94] 


-k-Ludlj yAfs IL^jl lj| 


“O you who believe ! Stand out firmly for justice, as witnesses to Allah, even though it be against yourselves” 

[TMQ Nisa’: 135] 

So for the one who has heard the address he becomes obliged to understand it and believe in it. 
And the one who believed in it, he is obliged to understand it and act upon it, because it is a 
Hukm Shar’i (Shari’ah rule). So the basis for a Muslim is that he himself should understand the 
mle (Hukm) of Allah H§ from his Hf address. Since, the address has been aimed directly at the 
people by the Legislator and not aimed only at the Mujtahiddin or the ‘Ulama but to all the legally 
responsible (mukallifin). Thus it became an obligation on the legally responsible (mukallafin) to 
understand this address until they are able to practise it since it is impossible to act according to 
the address without comprehending it. Thus, the deduction (istinbai) of Allah’s hukm became fard 
on all the legally responsible (mukallifin) i.e, Ijtihdd became fard on all the legally responsible 
(mukallifin). Consequently, the basis (asl) is that the legally responsible (mukallaf person adopts 
the Hukm of Allah H himself from the address of the Legislator because it is he who has been 
addressed by this speech, which is the hukm of Allah §|. 

However, the reality of the legally responsible (mukallafin) is that there is a disparity in their 
understanding and comprehension and in their (aptitude to) learn. They also differ in terms of 
knowledge and ignorance. Therefore, it is realistically impossible for all of them to deduce all the 
Shari’ah rules from the evidences i.e, it is impossible for all the legally responsible (mukallafin) to 
be mujtahiddin. Since the objective is to understand the address and act upon this understanding, 
therefore, Ijtihdd is fard on all the legally responsible (mukallifin). But it is impossible for all the 
legally responsible (mukallafin) to understand the address for themselves due to the disparity in 
their understanding and comprehension and the disparity in learning therefore the obligation of 
Ijtihdd becomes one of sufficiency (‘ala al-Kfayd). If some undertake it the rest are absolved of the 
sin. Therefore, it became obligatory on the legally responsible Muslims that there should be 
Mujtahiddin amongst them who will derive the Shari’ah rulings. 

Therefore, the reality of the legally responsible (mukallafin) and that of the Hukm Shar’i means 
that there would be two catagories amongst the Muslims, the mujtahiddin and muqallidin. This is 
because the one who adopts the hukm himself directly from the evidence is a mujtahid and the 
one who questions the mujtahid about a hukm Shar’i is a muqallid irrespective of whether the 
questioner asked in order ; to learn and act upon it, to learn and teach it to others or to learn it 
only. The muqallid is considered a muqallid when he asks someone who is not a mujtahid but 
knows the hukm Shar’i and is able to tell others, whether the one who was asked was a learned 
person or a layman. Thus, they are all followers (muqallid) of others in this hukm even if he did 
not know the one who deduced it, because the legally responsible (mukallaf is required to adopt 
the hukm Shar’i and not follow any particular person. Being a muqallid means that he has adopted 
a hukm Shari , via a person, which he has not deduced himself and it does not mean he followed a 
particular person because the subject matter is the hukm Shari and not the person. The 
difference between the muqallid and the mujtahid is that the mujtahid deduces the Hukm Shari’ from 
the Shari’ah evidence himself and the muqallid is the one who adopts the hukm Shari’ which has 
been deduced by someone other than him whether he knew the one who derived it or not, as 
long as he trusts that this is a Shari’ah rule. It is not lawful Taqltd to adopt the opinion of any 
ordinary person or that of a scholar, thinker or philosopher. Non of this is legitimate Taqltd. 
Rather it is tantamount to adopting something which is other than Islam and it has been 
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prohibited by the Shari’ah. It is not allowed for the Muslim to do that since Allah H§ has ordered 
us to adopt from the Messenger Muhammad M and not from anybody else whoever he may be. 
He M said: 


LSj d,jAySi i-Sdj I 


“And whatsoever the Messenger (saw) givesyou, take it, and whatsoever he forbidsyou, abstain from it) ” [TMQ 
Hashr: 7] 

A prohibition has been mentioned with regards to adopting an opinion which originates from 
the people. The prophet M said. 


CS-LoJjdl £-* APpJ S) Jj«j jH*Jl (fA- V All I 


“Allah will not deprive you of knowledge after he has given it to you, but it will be taken away 
through the death of the religious learned men with their knowledge. Then there will remain 
ignorant people who, when consulted, will give verdicts according to their opinions whereby they 
will mislead others and go astray.” 

[Reported by Bukhari on behalf of Abdulla ibn amr] 

i.e, they give fatwa according to their own whims and opinions. The opinion which has been 
deduced is not considered as an opinion originating from the one who deduced it; rather it is 
(considered) a hukm Shari. As for what emanates from a person, it is considered (merely) an 
opinion and this is the reason why the Messenger if called it an innovation ( bid’a). In an 
authentic hadith the Prophet if said: 

apJj Ail I 


“The best speech is the Book of Allah and the best guidance is the guidance of Muhammad if. 
And the evil matters are the newly invented issues and every bida (innovation) is a misguidance” 

The ‘newly invented issues’ are the innovations. They are whatever contradicts the Quran, 
Sunnah, Ijmd in terms of the rules ( ahkdm) whether by action or speech. As for what is other 
than the mles {ahkdm) such as actions and things it does not fall under the word ‘innovation’ 
{bid’a) nor does it fall in the category of the rebuked and prohibited, what does fall in it is the 
taking of the Hukm of an action or thing from the opinion of a person because the Hukm can 
only be taken from the Shar’i evidences and not from anywhere else. Thus the Taqlid allowed by 
the Shari’ah is for the person unable to deduce the Hukm Shar’i to be allowed to ask the scholar 
about a particular Hukm Shar’i so as to learn and adopt it. To summarise, it is allowed for 
anybody unaware of a Hukm Shar’i to ask the one who does know the Hukm so he may learn and 
adopt it, and this is the meaning of (legitimate) Muqallid legally. 
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Linguistically Ijtihdd is the exertion of ones utmost effort to realise a matter which entails a 
measure of discomfort and difficulty. As for the definition of the Usuli scholars, it is specifically 
the expenditure of ones energies in seeking a preponderant opinion ( jann ) about a thing from the 
Shari’ah mles in a manner the mujtahid feels unable to exert any more. 

Ijtihdd has been proven by the text of the hadith. It has been narrated about the Prophet M that he 
said to Abu Musa when he sent him to Yemen: 

*4^7 tt 0 c Aii 1 LSsj ri ’1 ''j 

“Judge by the book of Allah IS and if you do not find (solution there) then by the Sunnah of the 
Messenger of Allah. And if you do not find it there then exercise your own Ijtihad” 

And it has been narrated about him H that he said to Mu’az and Abu Musa al-Ash’ari having 
dispatched them to Yemen: 

LL_p jpkl (J) bH"L«j -tS ji 0) ?OLya 


“By what will you judge?’ They said: If we do not find the hukm in the Kitah and the Sunnah we 
will make analogy between two issues. Whatever is closer to the truth we will act upon that” 

This Analogy ( qiyas ) is Ijtihdd by deriving the hukm and the Prophet H accepted it from them. It 
has been reported about him H that he said to Mu’az when he sent as Wali (governor) to Yemen: 

iJULs :Jli .Jjr ji jli : Jli . 4 »l JJli 1 jli :Jli .<0)1 Jli ?jP 


“By what will you pass Judgement ?’ He said: By the Book of Allah. The Prophet M said: If you 
do not find it there ? He said: By the sunnah of the Messenger of Allah (ft. He said: And if you 
do not find it ? He said: T will exercise my own Ijtihad’ He (ft said: ‘Praise be to Allah who has 
made the messenger of the Messeneger of Allah to accord with what Allah and His Messenger 
loves” 

This is clear in the Prophet’s df acceptance of Mu’az’s intention to practise Ijtihdd and there is no 
one who disputes the legality of Ijtihdd. Furthermore, an ijma’ (consensus) of the Sahabah jk took 
place on the issue of judging by an opinion which has been deduced from the Shari’ah evidence 
i.e, they have agreed on the use of Ijtihdd on any incident that takes place for which no (clear) 
text has been found. And this is what has reached us in successive reports ( tawatur) in which 
there is no doubt. One such report is the saying of Abu Bakr when he was asked about the 
Kalala. He said: ‘I will speak about it according to my opinion. If it is correct then it is from Allah 
Hf. If it is a mistake then it is from me and from Shaytan and Allah §g has nothing to do with it. 
Kalala is the one who has no children or parents left.’ His statement: ‘I will speak about it 
according to my opinion’ does not mean this opinion is from him. Rather it means I will say 
according to what I understand from the expression "Kalala’ in the verse. Kalala in the Arabic 
language applies to three people; the one who did not leave a child or parent or the one who 
does not have a son or a father from his descendants and the relatives from other than the 
direction of the child or father. So which of these meanings would apply to the word kalala in 
the verse ? Abu Bakr 4® understood it to have one of those meanings in His Hf saying: 
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“If the man or woman whose in hereitence is in question has left niether ascendents or descendents” [TMQ Nisa’: 
12 ] 


Kalala is the predicate ( khahar) of the verb ‘to be’ ( kana ) i.e, if the man leaves no ascendents or 
descendents to inherit after him. He ife probably understood this also from the second verse: 


iJJU p\ 0\ ^ 


“Say: “Allah directs (thusj about al-Kalala (those who leave niether descendents nor ascendents as heirs). If it is 
a man that dies leaving no child” [TMQ Nisa’: 176] 


And also from the hadith which has been reported about the cause of the verse: 




“Say: “Allah directs (thus).” [TMQ Nisa’: 176] 

It has been reported that the Messenger ^ visited Jabir ibn ‘Abd Allah who was ill. He said: I 
leave no ascendents or descendants. What shall I do with my wealth? Thus the verse: 


“If it is a man that dies” [TMQ Nisa’: 176] 

was revealed in response to the question of Jabir. This opinion which Abu Bakr 4® stated is an 
Ijtihad and it does not emanate from himself. Also from this Ijtihad Abu Bakr 4® included the 
mothers mother in the inheritance to the exclusion of the father’s mother. Some of the Ansar 
said to him: 


ji AsSf La 4jU.I C2olS"" cAyj tL^Jg ^ CjlS" d~~a y* &\y\ d~)jJ -L«J 


‘You give inheritance to a woman from a deceased person who would not inherit from her if she 
died. Yet you ignored a woman, who if she had died, he would have inherited everything she left 
behind.’ 

So Abu Bakr gave both grandmothers equal shares in the inheritance. Abu Bakr also used 
to give equal gifts to the Muslims. ‘Umar said to him concerning this matter: 

L (y JjaO abUvJl A-ip ly^rL^-a db-aL a^Lo -ii f 

‘do not put those who emigrated for the Prophet and left their homes and wealth behind on an equalfooting with 
those who embraced Islam under duress. ’ 

Abu Bakr answered: 

LJjJ] lilj ill Js- ii lil" 

They embraced Islam for the sake of Allah Hf, and the Dunya is nothing but a message (Balagh). ’ 

Likewise ‘Umar said: 

" \Jf. V Jy'j ^y. ~ df ~ d 
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‘Ijudge concerning the paternal grandfather father’s father) by my opinion and state concerning it according to my 
opinion, i.e. according to his understanding of the texts’. In the time of ‘Umars rule a woman 
passed away leaving behind a husband, mother, two maternal brothers and two paternal fathers. 
‘Umar first thought that the maternal brothers should have the third as their right, but this left 
nothing to the paternal brothers. The paternal brothers approached ‘Umar and said to him: 


I« s s s II 


‘Assume that our father is but a donkey (in other narrations, a stone) - are we still not of one 
mother?’ 


So ‘Umar changed his mind and gave all the brothers equal shares in the third, in spite of the 
fact the Sahabah had judged differently. They had given the husband one half of the inheritance, 
one sixth of the inheritance was given to the mother as decreed in the text, and the final third 
was given to the maternal brothers as also determined in the text, thus leaving nothing for the 
paternal brothers. ‘Umar understood that the maternal brothers were brothers of the man 
from his mother’s side, but this applied not just to the maternal brothers but also to the paternal 
brothers. The mother was the common factor between them all, so when nothing had been left 
to the paternal brothers, their right was of what they deserved from the maternal brothers. The 
rest of the Sahabah saw it differently; they understood the text and made their own Ijtihdd. 
Consider also the case when a Muslim, named Samrah took from a Jewish merchant a tenth 
portion of alcohol (as customs), bottled it and then sold it. So ‘Umar said: 


*§i 01 As- L«l Jjli" 


“May Allah M fight Samrah. Does he not know that the Prophet 0 said: May Allah M curse the jews. The 
fat was made Haram upon them, so they ornamented it and sold it. 

In this case, ‘Umar made the analogy between the alcohol and the fat, and that prohibition of 
it meant prohibition of its selling price. A further example of Ijtihdd is what ‘Ali said regarding 
punishment ( Hadd) for the crime of drinking alcohol. He said: 

-t>- aTp '—gA y* 


‘Whoever drinks it will speak nonsense, and who did so ivould fabricate lies, so I see that he must be punished 
like the fabricator of lies. ’ 

Like ‘Umar in the previous example, ‘Ali made an analogy between drinking and fabrication 
of lies because he understood from Shar’a that which is likely to happen is treated the same as 
that which happens. This is like when the Shar’a treated sleeping the same as ritual impurity, 
and the act of sexual intercourse in requiring the Iddah (legal period a woman waits after divorce 
for marriage) the same as if the womb had become engaged (pregnant). All these are examples of 
Ijtihdd by the Sahabah and Ijma’a as-Sahaba on the issue of Ijtihdd. 

The application of a hukm on issues which are classified under it is not considered Ijtihdd rather 
but only as the comprehension of the Shari’ah mle. Since Ijtihdd is the inference of a hukm from 
the text whether from its wording [mantooq), understanding (mafljoom), from its indication ( dalalah) 
or from the ‘ illah which has been mentioned in the text. Whether the inference was an inference 
of a comprehensive hukm (hukm kulli) from a comprehensive evidence ( daltl kulli)\ for example, 
the inference that a punishment should be imposed on the thief since the legislator made the 
cutting of the hand a hadd punishment for theft. Or the inference could be of a partial hukm 
(hukm jufi) from a partial evidence ( dalilju fi)\ such as the deduction of the hukm of hiring since 
the Prophet if 
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“(The Prophet §§) Hired a worker from Bani al-Du’l as an experienced guide” [Reported by Bukhari] 
And from His saying: 



“Then if they give suck to the children for you, give them their due pay me nr 


[TMQ Talaaq: 6] 

Or like the inference of the hukm of giving the worker his wage after he has finished his work 
due to the Prophet’s M saying: 


l)I bj>r\ 


“Give the worker his wage before his sweat dries” 

[Reported by Ibn Majah on Behalf of Abdullah Ibn Umar] 

It is a partial evidence for a partial hukm. So this inference of a comprehensive hukm from a 
comprehensive evidence and the inference of a partial hukm from a partial evidence, all of this is 
considered Ijtihdd because it is the adoption of a hukm from a dalil whether the M»was general 
which was extracted from a general evidence or the hukm was specific which was extracted from 
a specific evidence. All of it constitutes exerting one’s outmost in understanding the hukm from 
the evidence. As for the application of the hukm on new issues which fall within its meaning or is 
classified under it being one of its constituents, this is not regarded as Ijtihdd. For example, Allah 
H has forbidden carrion. When a cow is killed by striking a blow to its head until it dies, its meat 
is not eaten because it has died as carrion and it was not lawfully slaughtered and the flesh of 
carrion is hardm. And the hukm of tinned meat, which comes from the cow which has not been 
slaughtered lawfully, eating and selling it is hardm in the Shari’ah. This hukm has not been 
deduced; rather it is classified under the word ‘carrion’. For example, the animals slaughtered by 
the Druze are not eaten because it has not been slaughtered by Muslim or someone from the 
people of the book. So this hukm , i.e, the prohibition of eating the slaughtered animal of the 
Druze, has not been deduced. Rather a hukm which is already known has been applied on it, 
which is the prohibition of eating the animals slaughtered by the disbelievers who are not from 
the people of the Book. For instance, the permissibility of a woman being a member of the majlis 
al-Shura is a Shan’ah rule. This hukm has not been deduced; rather the hukm of Wikala 
(representation) has been applied to it. The membership of the majlis al-shura is the representation 
of an opinion. It is allowed for the woman to delegate others to put forward opinions and she 
can represent others in their opinion. For example, Zakat is not given to anyone other than the 
one who is poor and his poverty is ascertained by speculative indications for which evidence has 
been furnished for its lawful consideration. Judgement is not passed without the statement of a 
just person jadl) and his trustworthiness jadala ) is known by (the least amount of) doubt. And 
similarly, someone making inquiries to find out the qibla (direction of prayer) until the qibla is 
known after the investigation and others such examples. All these matters are not arrived at by 
way of Ijtihdd which is the inference of mles from the Shan’ah evidences but by way of applying 
the rules on the detailed issues jufiyyai) or by understanding the detailed issues and applying the 
rulings on them. This practise falls under the scope of the judiciary (qada) and does not come 
under Ijtihdd. This practise is not considered Ijtihdd because it does not determine a specific 
Shan’ah rule but only applies a Shari’ah rule on an incident which has already been decided and 
understood, when another incident of a similar type happens, the rule is applied on it similar to 
the initial incident and so it is not considered Ijtihdd. The Shari’ah rules require application after 
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understanding them from the evidence and not Ijtihad\ which is contrary to the Shari’ah texts 
which require Ijtihad in order to adopt the hukm Shari’. Therefore, 

^ ^ C l ^ ■ a ^-^3“ I -1^ Lul^ Ij I ^ ^ ^ ^ ^ ^ ^ i * /* ^ 1 (_) hj ^ ^ 1 ^ 1 ^ l ^ *•*>- ^ | 

4j>tj-LlL| JjLJ.! Jj;Q" (3 (JA) 


“The legitimate Ijtihad is exertion of ones utmost to understand the Shari’ah texts in order to 
deduce the ruling from it. It is not the exertion of ones utmost in applying the Shari’ah rules on 
the issues that are classified under it.” 

The texts of the Islamic Shari’ah require the Muslims to perform Ijtihad. This is because the 
Shari’ah texts have not come in a detailed manner but have come in ambivalent form ( mujmal ), 
applicable to all incidents involving the human kind. Understanding them and deducing the hukm 
of Allah #g from them requires the expending of effort to adopt the hukm Shar’i for each 
incident. Even the texts which have come in an elaborate manner and deal with details, they are 
in fact general jamm) and ambivalent {mujmal). For example, the verses of inheritance have come 
in an elucidatory manner and deal with minute details, despite that in terms of the partial rules 
they still require comprehension and deduction in many issues such as the issue of kalala and 
issues of disinheritance ( hajab ). All the Mujtahideen take the view that the male or female child take 
precedence in inheritance over the brothers of deceased because the word ‘ivalad’ (child) refers to 
children of both sexes. Ibn 'Abbas holds the view that the girl does not have such role because 
the word ’Walad’ refers to a male only. This shows that even the texts which treat various issues 
in detail have come as ambivalent {mujmal), and that understanding and deducing a hukm from 
them requires Ijtihad. 

However, these texts which deal with details require application to newly occurring incidents. 
This application however is not what is meant by Ijtihad. What is intended is the inference of a 
hukm from its ambivalent/equivocal ( mujmaliha ) even if they deal with details, they are general 
i)atmn) and ambivalent/equivocal {mujmal) and they are the legislative texts. It is the nature of 
legislative texts to be general and ambivalent/equivocal {mujmal) even if they dwelve on details. 
The Shari’ah texts, whether they are from the Qur’an or from the Sunnah are ; the best legislative 
texts for the field of thought, the widest of scope for generalisation, and the most fertile ground 
to cultivate general principles. And they alone are suitable as legislative texts for all peoples and 
nations. As for being the best texts for the field of thought that is observable from the way in 
which they encompass all types of relationships. This is because relationships of all types, 
whether relationships between individuals or relationships between the state and citizens or 
relationships between states, peoples and nations. However new and multifarious these 
relationships may be, the thought is able to deduce rulings for them from those Shari’ah texts. 
Therefore they are the best texts for the field of thought from all the legislative texts. As for it 
having the best scope for generalisation, that is clear from its sentences, words, style of 
formulating (expressions) in terms of its encompassment of the wording ( mantuq ), understanding 
{mafium), meaning {dalald) and justification {ta’leel) and analogy to the ‘ illah which makes the 
inference for every action feasible, permanent and inclusive. This insures that it is able to 
encompass everything, being complete and general. As for it being the the most fertile ground to 
cultivate general principles, that is apparent from the abundance of general meanings which these 
texts contain and from the nature of the general meanings. That is because the Qur’an and the 
hadith have come along broad lines even when touching on details. The nature of these broad 
lines is that they give the Kitab and Sunnah general meanings under which general and specific 
issues can be classified. And it is from this the abundance of general meanings come. In addition, 
these general meanings contain real and perceptible issues and not hypothetical issues that have 
been arrived at theoretically or logically. And at the same time they are there to solve the 
problems of man and not only for specific individuals that is, to clarify the ruling for the action 
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of human beings, whatever be the instinctual manifestation that may have pushed them to this 
action. That is why they are applicable to diverse meanings and many rulings. Thus, the Shari’ah 
texts are the most fertile ground for producing the general principles ( qawaid Aammah). 

This is the reality of the Shari’ah texts from the legislative viewpoint. Also when we include the 
fact that these texts have come for human kind in their capacity as human beings and that they 
are a legislation for all nations and peoples, it becomes clear that the presence of Mujtahiddin is 
essential; to understand these texts legislatively and apply them in all ages and to derive the 
Shari’ah mle for each incident. 


New events take place every day and they are innumerable. The mujtahid must deduce the ruling 
of Allah fl for each event that takes place otherwise the events will remain as they are without 
knowledge of the ruling of Allah §g with regards to them, and this is not allowed. 

Ijtihad is a fard of sufficiency (fard ‘ala al-kifaya ) on the Muslims. If some undertake it then the rest 
are absolved from the sin. If no one performs it then all of the Muslims are sinful in the period 
when there are no mujtahids. Therefore, it is absolutely not allowed for any age to be devoid of a 
mujtahid because understanding the deen and Ijtihad is a fard of sufficiency, where if everybody 
agrees to leave it they will be sinful. Even if it was allowed for an age to be devoid of someone 
who will undertake it, then the people of that time will have to agree on misguidance, that is, on 
the abandonment of adopting the rules of Allah §g and this is not allowed. Not to mention the 
fact that the method of knowing the Shari’ah mles is only via Ijtihad. If an age is devoid of a 
mujtahid on whom people could rely to gain knowledge of the rules, it will lead to the suspension 
of the Shari’ah and wiping out of the rules, and this is not allowed. 

The mujtahid exerts his utmost to derive the rule. If he is correct in his Ijtihad then he has two 
rewards and if he makes a mistake he will have one. He M said: 


y>r\ di l b-sh ^ A g ~-»-U lilj C ^ 


“If a judge passes judgment and makes Ijtihad and he is right then he will have two rewards. And 
if he makes a mistake he will have one.” 

[Reported by Bukhari & Muslim] 

The Sahabah formed an ijma ’ (consensus) that the sin is taken off from the Mujtahiddin in the 
Shari’ah mles in terms of the speculative fiqhi (jurispmdential) issues. As for the definite issues 
such as the obligation of the worships, prohibition of fornication and murder there is no Ijtihad 
or dispute with respect to them. That is why the Sahabah disagreed on the speculative issues 
and not on the definite issues. 

The mujtahid in the speculative issues is correct in what he has arrived at by his Ijtihad even if he is 
liable to make a mistake in his opinion. However, being correct does not mean that he has hit the 
true target because this does not agree with the reality of a speculative rule since the Messenger 
M called him a mukhti’ (one who has made a mistake). Rather what is meant by saying that the 
mujtahid is right is in terms that do not mle out a mistake and not in terms of hitting the true 
target ( isaba ) which is the opposite of mistake. So describing someone who makes a mistake in 
Ijtihad as right ( musib ) is in the meaning that the text rewards the mujtahid even when he makes a 
mistake and not in the sense that he did not make a mistake. Therefore, every mujtahid is right 
according to what he thinks is right which does not mle out mistake. It is in terms of getting it 
right and not in terms of hitting the true target. 
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Ijtihad has been defined as the expenditure of effort, seeking the (preponderate) opinion about a 
thing from the Shari’ah rules in a manner in which the mujtahid feels unable to exert any more i.e, 
it is the comprehension of the Shari’ah text from the Qur’an and the Sunnah after exerting ones 
outmost in arriving at this comprehension in order to gain cognizance of the Shari’ah rule. This 
means three issues need to be fulfilled in the inference (istinbat ) of the Shari’ah rule until it can be 
said he has made the inference with a legitimate Ijtihad that is, three issues have to be met until 
the action can be called an Ijtihad-. First, exerting effort in a manner he feels himself unable to 
exert any more. Second, this exertion should be in search for a preponderate opinion about an 
issue from the Shari’ah rules. And third, this opinion about an issue should be from the Shari’ah 
texts because seeking a thing from the Shari’ah rules is not possible if it is not from the Shari’ah 
texts and that is because the hukm Shar’i is the address of the Legislator regarding the actions of 
the servants. This means the one who does not exert effort he is not considered a mujtahid. And 
whoever exerts effort seeking the (preponderate) opinion in other than the Shari’ah rules from 
disciplines and views, he is not considered a mujtahid. And whoever seeks an opinion from the 
Shari’ah rules from other than the Shari’ah texts he is not considered a mujtahid. So the mujtahid is 
restricted in what he exerts his utmost effort in understanding the Shari’ah texts on order to 
know the hukm of Allah H. Anything other than that in terms of the Ulama\ who explain the 
sayings of the imam of their ma^hab (school of thought), attempt to comprehend his sayings and 
deduce rulings from it, or outweigh the opinion of some Ulama over the opinion of others 
without the medium of the Shari’ah evidences etc, None of them are considered mujtahids 
according to this definition. The order of Ijtihad is restricted to the comprehension of the Shari’ah 
texts after exerting the utmost effort in the path of arriving at this comprehension in order to 
know the hukm of Allah Hf. So the Shari’ah texts are the object of comprehension and they are 
the object of seeking the opinion about a thing from the Shari’ah mles. 

What should be clear is that the Shari’ah texts are the Quran and the Sunnah and none other. 
Any other text is not considered a Shari’ah text whatever the status of the one who said it. So the 
sayings of Abu Bakr 4L ‘Umar *#>, Ali 4® or any other from the Sahabah are not considered as 
Shari’ah texts in any way whatsoever. Likewise the statements of Mujtahidin such as Ja’far, al- 
Shafi’i, Malik and other Mujtahidin are not considered Shari’ah texts at all. So exerting effort in 
deducing a rule, from the statements of those people or any other human being whoever they 
may be is not considered Ijtihad. Rather it is considered as the opinion of the person himself who 
made the inference and it has no value in the Shari’ah. Not to mention that the deduction of a 
hukm from the saying of any individual from the Sahabah , Tabi’een, Mujtahidin and others is not 
allowed by the Shari’ah since it is an inference of a Shari’ah rule from a source other than the 
Qur’an and Sunnah. This is hardm in the Shari’ah because it is judging by other than what Allah §1 
has revealed. And because what Allah #g has revealed is restricted to the Kitab and Sunnah, any 
thing other than the Qur’an and Sunnah is not from Allah’s §§ revelation. So adopting a hukm 
from it is nothing more than adopting something Allah H§ has not revealed. And a hukm which is 
not according to what Allah tH has revealed is definitely hardm. 

The Qur’an and Sunnah are in the Arabic tongue. The Kitab and Sunnah have come as revelation 
from Allah Wi either in expression and meaning, such as the Qur’an or in meaning only. The 
Messenger ft expressed this meaning in his own words which is the hadith. In any case they (i.e, 
the Qur’an and Sunnah) are in the Arabic language in which the Messenger of Allah ft spoke. It 
(i.e the speech) either has a linguistic meaning only such as ‘mutrafm ’(affluent ones), or it has a 
Shari’ah meaning only then the linguistic meaning is forgotten as with the word t gha ’it’, or it has a 
linguistic and Shari’ah meaning like the word ‘ tahara’ in examples of ‘ tahhara’ (to purify) and 
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‘mutahhirun’ (the purified ones). So, to understand it one has to depend on the linguistic and 
Shari’ah disciplines until it is possible to understand the text and arrive at an understanding of the 
hukm of Allah Hf. Consequently, all conditions of Ijtihdd revolve around those two things and 
they are: the availability of the linguistic and Shari’ah disciplines. Since the dawn of Islam until the 
end of the second century Hijri the Muslims did not need specific principles to understand the 
Shari’ah texts, nor from the linguistic or the Shari’ah perspective and that is because of the 
closeness of their time to the Messenger of Allah (It and because their only concern in life was 
the deen. This was also owing to the soundness of their linguistic disposition and the purity of 
their language. Therefore, there were no known conditions for Ijtihdd. But Ijtihdd as an issue was 
well known. And mujtahidin could be counted by the thousands. All of the Sahabah were mujtahidin 
and nearly most of the rulers, walls and judges were from the mujtahidin. However, as the Arabic 
language became corrupted specific principles were laid down to rectify it. And when the people 
became occupied by the dunya and the number of people devoted to (the study) of the deen 
decreased and mendacity in attributing ahadith to the tongue of the Messenger (I# became 
widespread, principles were set down for abrogation ( nasikh and mansukh), for the acceptance or 
rejection of ahadith , to understand the manner of deducing the rule from the ayah and hadith. 
When all of this happened the number of mujtahids decreased and the mujtahid began to proceed 
in his Ijtihdd according to specific principles through which he arrived at specific inferences 
which differed with the principles of others. And these principles came to be established either 
through a lot of practise in deducing rules from the texts, as if they were set down for him to 
proceed only according to one path. Or he used to follow certain principles and then he began to 
deduce (rules) according to them. This resulted in the mujtahid exercising Ijtihdd according to a 
specific methodology in understanding the Shari’ah texts and in adopting the Shari’ah rule from 
the Shari’ah texts. And some mujtahids came to imitate a person in Iris method of Ijtihdd but they 
did not imitate him in mles but they deduced the rules themselves according to that person’s 
methodology. And some Muslims became well versed about a certain thing from the Shari’ah 
disciplines and they exerted effort in seeking an opinion from the Shari’ah rules in specific issues 
that were presented to them and not in all the issues. In reality due to this we find three types of 
mujtahiddin amongst Muslims: mujtahid mutlaq (one who performed absolute Ijtihdd), mujtahid 
mafjab (mujtahid in a certain school of thought) and mujtahid mas’ala (mujtahid in a single issue). 

As for the mujtahid ma^hab he is someone who follows other Mujtahiddin in their methodology of 
Ijtihdd\ however he exercises Ijtihdd in ahkdm but does not imitate the imam of his school. There 
are no conditions for the mujtahid ma^hab except having knowledge of the rules and evidences of 
the ma^hab and he is allowed to follow the rules of the ma^hab or disagree with them with his 
own opinion within the same ma^hab. Due to this, it is allowed for the one who follows a ma^hab 
to exercise Ijtihdd within this ma^hab and disagree with the imam of the ma^hab in some mles and 
issues if an evidence appears to him to be stronger. It has been reported about the imams that 
they used to say: 

If a hadith is found to be authentic, then that is my mafrnb and discard my saying at the wall’ 

One of the clearest examples for this is that of imam Ghazali who was a follower of the Shafi’i 
mafiab, but he had Ijtihads in the mafoab of Shafi’i which contradicted the Ijtihbds of al-Shaft’i 
himself. 

The second is the mujtahid mas’ala. He has no specific conditions or method. However, it is 
allowed for whoever has knowledge of some of the Shari’ah and linguistic disciples which enables 
him to understand the Shari’ah texts, to exercise Ijtihdd in a single issue. So it is allowed for him, 
in a single issue, to study the views and evidences of mujtahiddin , and their line of reasoning and 
from that he can reach a specific understanding of the hukm Shar’i which he presumes with the 
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least amount of doubt to be the hukm Shar’i whether it agrees with the opinion of the Mujtahiddin 
or disagrees with it. In a single issue it is allowed for him to study the Shari’ah evidences and 
understand from it what he deems with least amount of doubt to be the hukm Shar’i whether this 
issue has been previously studied by the Mujtahiddin or not. It suffices for the mujtahid in a single 
issue to be knowledgable about whatever relates to that issue, and it is essential that he is 
cognizant of that, but there is no harm if he is unaware of issues not related to it, from matters 
related to Usui and ftqh (jurispudence). 

And besides the state of affairs that took place in the days of the Sahahah and Tahi’een and 
what happened after the ma^habs and imams there were people who used to understand the 
Shari’ah texts and deduce mles from them directly without any conditions as was the case in the 
time of the Sahabah. There were people who continued as followers of a specific ma^hab but they 
had Ijtihads that went against the opinion of their imam. So the reality of what happened meant 
that the mujtahid ma^hab and mujtahid mas’ala did have a presence. This is in terms of the reality of 
what happened. As for the Ijtihad itself, it can be divided into parts. It is possible, therefore, for 
someone to be a mujtahid in some texts and not in others. As for the opinion of some people 
who say that the capacity for Ijtihad is obtained when the person is cognizant of all the 
recognised disciplines there is no basis for this definition and it does not accord with the reality, 
since a person may acquire the capacity but not be a mujtahid because he has not set himself the 
hardship of studying the issue because aptitude ( malaka ) denotes the strength of understanding 
and linkage. This can be obtained by someone who is exceptionally intelligent with some 
knowledge of the linguistic and Shari’ah disciplines and does not need to encompass the linguistic 
and Shari’ah disciplines. A grasp of the Shari’ah and linguistic disciplines may be present as 
knowledge due to study and instruction but the aptitude ( malaka ) may not be present in this 
scholar because of the absence of thinking. However, Ijtihad is a tangible process with tangible 
results, which is, exerting effort practically in arriving at a hukm. As for the presence of aptitude it 
is not designated as Ijtihad. Thus, a person is able to perform Ijtihad in some issues and not in 
others. He may be able to make Ijtihad in the branches (furu) but not in other areas. Therefore, it 
is clear that Ijtihad is divided into parts but sectioning of Ijtihad does not mean the divisibility if 
Ijtihad in that a mujtahid is able to perform Ijtihad in some subject areas of Islamic jurisprudence 
but not able in others. Rather the meaning of dividing Ijtihad is the possibility of comprehending 
some evidences due to their clarity and absence of vagueness. And the inability of understanding 
evidences is due to their depth and complexity and the presence of various evidences which 
seem contradictory. They may happen in the foundational principles ( qawa’id usulijjd) or in the 
Shari’ah mles. So the division of Ijtihad is with respect to the ability to deduce and not with 
regards to the subject areas of jurisprudence (fiqh ). 

All of this is with regards to the mujtahid matjtab and mujtahid mas’ala. As for the mujtahid mutlaq , 
he is anyone who performs Ijtihad in the Shari’ah mles and in the method of his inference of the 
Shari’ah mles whether he had a specific method, as it is the case in some schools, or not. But he 
proceeds naturally in a specific manner of comprehension to deduce mles as was the case of the 
mujtahiddin in the time of the Sahabah Ever since the Arabic language became cormpted and 
people ceased to devote themselves to understanding the deen, it became inevitable that the 
mujtahid mutlaq fulfil conditions in order to become a mujtahid mutlaq. Consequently, they took the 
opinion that the mujtahid mutlaq does have conditions and the most important of which are the 
following two conditions: 

First: knowledge of textual evidences ( adilla sam’ijja ) from which principles and mles have been 
extracted. 

Second: knowledge of aspects of textual implication ( da Id la al-lafj) which are relied upon in the 
Arabic tongue and by the people of eloquence ( balaghaa ). 
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As for textual evidences, their consideration are referable to the Qur’an and Sunnah and Ijma\ 
and the ability to compare and reconcile evidences and outweigh the stronger evidence over 
other evidences when they contradict. This is because the evidences may seem competing to the 
mujtahid and he sees them all mentioned as regarding the same issue, and each of them demands 
a hukm other than what the other evidence demands. So he is required to examine the aspects by 
which a facet of one of the evidences is outweighed in order to rely upon it in deciding the hukm. 
For example He HI said: 


a ^ v 

> Ij-lgJdjf 


“And take for witness hvo just persons from amongyou (Muslims) ” 


And He fl said: 



[TMQ Talaaq: 2] 


& ^ 3 1 


& J 






“Then take the testimony of hvo just men of yourfolk or hvo others from outside” 


[TMQ Ma’idah: 106] 


Both ayat are about giving testimony. The first states that the witnesses should be from the 
Muslims. The second states that they should be from Muslims and from non-muslims. i.e, the 
first ayah stipulates that the witness be a Muslim while the latter permits the witness to be a non- 
muslim. It is essential to know the way in which they are reconciled that is, it is essential to know 
that the first ayah is unrestricted ( mutlaq ) with regards to testimony and the second restricts 
(; muqayyad) the testimony of bequests ( ivasiyya ) on journeys. It must be known that the second 
ayah permits the testimony of non-muslims at the time of the bequest and the like in terms of 
commercial transactions. It is by greater reason that this should be the case in other things. As 
well, those two verses indicate that the evidence should be (from) two just witnesses. It is 
supported by another ayah which is the saying of Allah §!: 




“And get hvo witnesses out of your own men. And if there are not hvo men (available), then a man and hvo 
women” [TMQ Baqarah: 282] 

How does that fit in with what has been established in the Sahih (of Bukhari) about the Prophet 
M that he accepted the testimony of one woman in regard to fosterage ( rada’a)? And that he 
accepted the testimony of a single witness with an oath of the plaintiff? Narrated by Ibn ‘Abbas: 

aJiI J 


“That the Messenger of Allah §£ pronounced judgement on the basis of an oath along with a 
single witness” [Reported by Muslim] 

In another Hadith which is narrated by Jabir: 

‘That the Prophet M pronounced Judgement on the basis of an oath along with a single witness” 

[Reported by Tirmizi] 


It is narrated by Amir al-Mu’minin ‘Ali ibn Abi Talib: 
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“That the Prophet M passed judgement on the basis of a testimony of a single witness and an 
oath of the plaintiff (sahib al-Haqq)” 

[Reported by Sunan Bayhaqi] 

It seems that there is a contradiction between the evidences. However the mujtahid who 
scrutinises the issue finds that what the ayah and the ahadith mention is the most complete 
number in testimony. If the complete number is not met it does not mean any other number is 
not accepted, since the nisab (number) concerns taking up the responsibility of testimony. As for 
the judge’s discharging of his duty and ruling, the number of witnesses has not been stipulated 
but what is stipulated is the proof, which is whatever will demonstrate the truth even by the 
testimony of a single woman or single man along with the oath of the plaintiff ( sahib al-haqq). 
However, if the Shari’ah text has come specifying the number of witnesses as in the testimony for 
fornication, then it is restricted by the text. Also, the Prophet M rejected the Mushrikin at the 
battle of Uhud. He did not accept them to participate with the Muslims in the battle. He M said: 

“We do not seek the help of the disbelievers” [Musnad Ahmad] 

But he accepted the help of the Mushrikin at Hunayn. How are those two evidences to be 
reconciled? The mujtahid should know that the Messenger d- did not accept the Mushrikin at Uhud 
and refused to seek their help because they wished to fight under their own banner since they 
came distinguishing themselves with it. So his refusal has an ‘ illah (reason), which is that they 
were fighting under their own banner and state. He M accepted and sought their help in Hunayn 
because they fought under the banner of the Messenger if. The ‘ illah of refusing to seek help 
from them is absent so seeking help is allowed. And with this clarification and other such 
examples the conflict of evidences cease. 

So the ability to comprehend the textual evidences and to compare them is a basic condition. 
Consequendy, the mujtahid mutlaq must be conversant with discernment of the Shari’ah rules and 
their divisions, ways of establishing them, aspects of their textual implications from their 
meanings ( wujuh dalalatiha ala madlulatihai, ) difference of levels and recognised conditions. And he 
must know the angles of outweighing them when they contradict. This obliges him to be 
acquainted with transmitters ( rmvwa ), methods of invalidation and attestation (jarh wa ta’dil), and 
he should be familiar with the causes of revelation ( asbab nuqul) and abrogation ( nasikh wa 
mansukli) in the texts. 

As for knowing the aspects of textual implications ( dalala al-lafj), this requires knowledge of the 
Arabic language. Through the knowledge of Arabic, one is able know the meaning of 
expressions, and aspects of their eloquence and implications, and knowledge of the current 
disagreement over the same word until it is referred to trustworthy narrators and to what the 
lexicographers/philologists say about it. It is not sufficient to know from the dictionary that qur’ 
indicates a state of purity and menstruation and that nikah denotes intercourse and contract of 
marriage. He should have knowledge of the Arabic language in a general manner in terms of the 
grammar, inflection, rhetoric and idioms etc. This will enable him to study the connotation of a 
single expression and sentence according to the language of the Arabs and usage of the people of 
eloquence, which will enable him to check the books about the Arabic language and understand 
from it what he needs to understand. However this does not mean he should be a mujtahid in the 
branches of the language. It is not stipulated that he be proficient in language like al-Asma’i and 
proficient in grammar as Sibawayh. Rather it is sufficient for him to be knowledgeable about 
linguistic style so that he can distinguish between indications of expressions ( dalala al-a/faj), 
sentences and style such as mutabiqa (conformity/harmony), tadmin (implication) haqiqa (literal), 
maja ^ (metaphorical), kinaya (metonymy), mushtarak (homonym, mutaradif (synonym) etc. In short, 
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the level of absolute Ijtihdd (Ijtihdd mutlaq) cannot be attained except by someone who is 
characterised by two attributes: Firstly, the comprehension of the objectives ( maqasid ) of the 
Shari’ah by understanding the textual evidences. Secondly, the comprehension of the Arabic 
language and the connotation of its expressions and sentences and styles. Through this it is 
possible to deduce rulings based on its understanding. Being a mujtahid does not mean he should 
encompass every text and be able to deduce any hukm , since the mujtahid mutalq may be a mujtahid 
in many issues reaching the level of absolute Ijtihdd. And even if he does not know some issues 
external to it, it is not a condition of the mujtahid mutlaq that he should be cognizant of all issues, 
all rules of issues and their discernment. Consequently, so the presence of a mujtahid mutlaq is not 
a difficult matter rather it is possible and feasible if one is truly determined. The level of mujtahid 
mas’ala is possible for all to attain after learning what is essential from the linguistic and Shari’ah 
disciplines. 
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Taqlid linguistically is following others without scrutiny. It is said 

'idS" <3 sals' 


‘He imitated him in such and such’ 


That is, he followed him without scrutiny or examination. Legally, Taqlld is acting according to 
the statements of others without binding proof, Such as the layman’s adoption of the opinion of 
a mujtahid or the mujtahid’s adoption of the opinion of someone similar to him. Taqlid (imitation) 
in ‘aqidah (creed) is not allowed because Allah "Jg has censured the muqallids (imitators) in ‘aqidah. 
He Kg said: 


Vj OyJJL*_> h* jlS"bsLI aJLp la-Al Q f; IjJU dJl (Jjjl lykj'l IS)3 


“When it is said to them: “ Follow what Allah has sent down. ” They say: “Nay! We shall follow what we 
found our fathers following. ” (Would they do that !) Even though their fathers did not understand anything nor 
were they guided ?’ 

[TMQ Baqarah: 170] 


And He 


said: 


Ojiixj V I jlS" aJLp IjJdrj LS lALA- IjJls (JjA^Jl 4JUI Jpl LS fh fy IS^t^ 


“ When it is said to them: “Come to what Allah has revealed and unto the Messenger (Muhammad (saw) for the 
verdict of that which you have made unlawful).”They say: ‘Enough for us is that which we found our fathers 
following, ” even though their fathers had no knowledge whatsoever and no guidance” [TMQ Ma’idah: 104] 


As for Taqlid in the Shari’ah mles it is legally permitted for every Muslim. He Hi said: 

byJJb V fZtb I JjJI Jif l/ldllf 


“So ask the people of the Reminder if you do not know” 


[TMQ Anbiyaa: 7] 


He #g has ordered the one who does not have the knowledge to ask the one who is more 
knowledgeable than him even though it was revealed as a refutation of the Mushrikin for their 
rejection of the Messenger H being a human being. However, its wording is general and the 
consideration is for the generality of the wording and not the specificity of the cause ( al-’ibra bi 
imum al-laj.\ laa bi khususiyyat al-sabab). It is not about a specific subject such that it is said it is 
specific to this subject. The ayah is general about the request from those who do not know to ask 
those who know. Since it requests the mushrikin to ask the people of the Book, to teach them 
that Allah tH has not sent to the preceding nation’s messengers except human beings. They used 
to be ignorant of this information so He H ordered them to ask those who know. The ayah says: 


bySk J V /JJI Jit t/ldlS SfU-j S/I vilAi 


A? 



“And We sent not before you (O Muhammad (saw) ) but men to whom We inspired, so ask the people of the 
Reminder if you do not know” 


[TMQ Anbiyaa:7] 
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The word [fas’alu’ (ask !) has come in a general manner, i.e, ask in order to learn that Allah Hf has 
not sent anyone to the preceding nations other than human beings. It is related to knowledge 
and not to belief {man). The people of yikr (rememberance), even though the aforementioned in 
the verse are the people of the book, but the term has also come in a general manner and it 
includes all people of yikr. The Muslims are the people of Zikr because the Qur’an is a Zikr. He 
fH said: 



ill! 


1 £3 jfJJl dJd!| bJplj) 


“And We have also sent down to you (0 Muhammad [sal-Alldhu 'alayhi wa sallam]) the Dhikr [reminder and 
the advice (i.e. the Qur'an)], that you may explain clearly to men what is sent down to them” [TMQ Nahl: 44] 

So those who know the Shari’ah rules they are the people of Zikr whether they have knowledge 
from Ijtihad or acquired knowledge. The muqallid only asks for the ruling of Allah fH in an issue 
or issues. Therefore, the ayah indicates the permissibility of practising Taqlid. 


dJJ L» IjJli ? 3 Q Q* jc 3 ajKH 01 

oLi L«iMi 5.U.I jJJL ^ 


“A man was stmck by a stone that fractured his skull. Then he had a wet dream. He asked his 
companions - do you know of a permit ( Rukhsa) for me to perform Tayammum (dry ablution)? - 
They said - we do not find any permit for you and you can use water. He then had a bath and 
died. 

The Prophet M said: 


yi L» JmwvJuj a! j>- ^J_P 0^ A-oiSC; jlS" 

‘Verily, it would suffice for him to make tayammum, tie a piece of cloth around his head and 
wipe over it and wash the rest of his body.’ 


And he M said: 


AiA lil tljJUj 1 SI I/L- vt) 


“Why did they not ask when they did not know. Indeed, the cure for incompetence is to ask” 

The Messenger M instructed them to ask about the hukm Shar’i. It has been authentically 
reported that al-Sha’bi said: There were six companions of the Messenger of Allah (I# who used 
to deliver legal opinions to the people. Ibn Mas’ud, ‘Umar ibn al-Khattab, ‘Ali ibn Abi Talib, 
Zayd ibn Thabit, Ubayy ibn Ka’b, and Abu Musa. Three used to leave their opinion for the 
opinion of the other three. ‘Abd Allah used to leave Inis opinion for ‘Umar’s opinion and Abu 
Musa used to leave Inis opinion for the opinion of ‘Ali and Zayd used to leave his opinion for the 
opinion of Ubayy ibn Ka’b. This also indicates that the Muslims used to imitate ( Taqlid) the 
Sahabah and some of them used to imitate each other. 


As for what has been mentioned in the Qur’an in terms of the censure for Taqlid. This is a 
censure for imitation in belief and not in the adoption of the Shari’ah rules. Because, the subject 
matter of the verses is belief. Its text is specific to the subject of belief and they have no ‘ illah. So 
the saying of Allah Hf: 

U) Ubjipt* (JlS Aj)S 3 dJ-hi u 

{(JlQ dp fluj & J&i jjjt jli . 
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“And similarly, We sent not a Warner beforeyou (0 Muhammad (saw)) to any town (people) hut the luxurious 
ones among them said: “We found our fathers following a certain way and religion, and indeed we will indeed 
follow their footsteps.” (The Warner) said: “Even if I bringyou better guidance than that which you found your 
fathers following? ” [TMQ Zukhruf: 23-24] 


And His HI saying: 

s'fT iIJ ji f ^JJl jlij (a *_■» ia a (a (ff 

_)Ul s O \fA~ 4_Ul ffjS' l_C» Li5"" ( g X “ l)-2C-9 


“ When those who were followed, disown (declare themselves innocent of) those who followed (them) , and they see 
the torment, then all their relations will be cut off from them. When those who followed will say: “If only we had 
one more chance to return (to the worldly life), we would disown (declare themselves ourselves as innocent from) 
them as they have disowned (declared themselves as innocent from) us. ” Thus Allah will show them their deeds as 
regrets for them. And they will never get out of the Fire.” 

[TMQ Baqarah: 166-167] 


And His 


saying: 


QjJjli- 0 jjiSAp sjjs Is 


“What are these mages, to which you are devoted? They said: ‘We found ourfathers worshipping them.” [TMQ 
Anbiyaa: 52] 

These verses are texts about the subject of belief ( man ) and disbelief (kufr) and nothing else. This 
text does not include any ‘ illah (reason) and nor is there any reasoning found in any other text. 
Therefore, it should not be said that the consideration is for the generality of the wording and 
not for the specificity of the cause. This (principle) is correct with respect to the cause ( sabab). It 
is the event which was the cause of revelation but it is not correct in regard to the subject matter 
of the verse. The consideration is for the subject of the verse. And the generality (‘ umum ) is 
restricted to the subject of the verse only. It is general in regards to everything that the meaning 
of the verse includes in terms of the subject and not in regards to everything that the verse does 
not include. Nor should it be said that it is regarding belief and disbelief, rather it is proper to 
interpret it as applicable to the muqallidin considering that the hukm revolves around an ‘ illah 
whether it was present or absent. This cannot be claimed since no ‘ illah can be found in the ayah 
and no ‘illah can be found for the ayah. The reason is that it does not include any justification and 
nor is there any justification revealed for it in any of the text’s of the Qur’an and the Sunnah. 
Therefore no text can be found which prohibits Taqlid. Rather the texts and the reality of the 
Muslims in the time of the Messenger H and the Sahabah 4® and the reality of the Sahabah all 
indicate the permissibility of practising Taqlid. 

Taqlid is applicable to the follower ( muttabi) and to the layman (‘ammi) both. This is because 
Allah H§ has defined Taqlid as following the opinion of someone else. He ig said: 



“When those who were followed, disown (declare themselves innocent of) those who followed (them) ” [TMQ 

Baqarah: 166] 

And because the hukm Shar’i that a person adopts, either he has deduced it himself or it has been 
deduced by someone else, If he himself deduces it then he is a mujtahid and if someone else 
deduces it and he adopts it then he has adopted the opinion of someone else i.e, followed the 
opinion of someone else. And following the opinion of someone else is Taqlid whether he 
adopted without a proof or with a non-binding proof. The muttabi’ (follower) therefore is a 
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muqallid. As well, ittiba ’ (following someone else) means that you follow the opinion of a mujtahid 
based on what has become clear to you in terms of evidence without you passing judgement on 
this evidence that is, without you being bound by this proof. If you pass judgement on the 
evidence and you know the manner of deducing the hukm from it and you agree to the inference 
of the hukm and the hukm itself then the proof on which the hukm rests has become binding on 
you. Then your opinion has become like the opinion of the mujtahid. You are in this case a 
mujtahid and not a muqallid. From this it becomes clear that ittiba ’ (following) is Taql/d and that the 
follower ( muttabi) is a muqallid even though he knows the evidence. 
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The reality of Taqlid 


The definition of Taqlid , linguistically and legally, indicates that anyone who follows others in a 
matter will be a muqallid, so the subject matter is ‘following others’. Therefore, there are two 
types of people with respect to the knowledge of the Sharf’ah rules: The first is the mujtahid and 
the second is the muqallid and there is no third. Since, the reality of the man is that he either 
adopts what he has arrived at himself by his Ijtihad or what someone else has arrived at by Ijtihad. 
The issue is limited to these two cases. Therefore, anyone who is not a mujtahid is a muqallid of 
whatever category. The issue in Taqlid is the adoption of the rule from others irrespective of 
whether the one who adopted is a mujtahid or not a mujtahid. It is allowed for the mujtahid to 
imitate other Mujtahiddin in a single matter even if he himself was qualified to do Ijtihad. Then, he 
will be considered a muqallid in this issue. Thus, in a single huk.m the imitator ( muqallid) may or 
may not be a mujtahid. The same person may be a mujtahid and he may be a muqallid at the same 
time.The mujtahid when he comes to obtain a complete competence for Ijtihad in one of the 
issues, if he performs Ijtihad on it and his Ijtihad leads him to the hukm , he is not allowed to 
imitate other mujtahiddin in a matter contrary to what his Ijtihad has led him to. It is not allowed 
for him to leave his opinion in this matter except in four cases: 

First : When it appears that the evidence on which he relied in his Ijtihad is weak ( da’ij) and the 
evidence of another mujtahid is stronger than the evidence he used. In such a case he is obliged to 
leave the rule to which his Ijtihad had led to and adopt the rule which is evidentially stronger. It is 
forbidden for him to continue on the first mle which he had reached by his Ijtihad. He should 
not be prevented from adopting the new mle simply because the new mujtahid was the only one 
to hold such an opinion or because this mle has not been espoused by anyone before. That goes 
against taqiva (the fear of Allah Hf), because what matters is the strength of the evidence and not 
the number of people that have held it or how ancient they are. How many an Ijtihad of the 
Sahabah there were whose error later became apparent to the Tabi’een or Tabi’-Tabi’een. When 
the weakness of the mujtahid’s evidence, and the strength of someone else’s evidence becomes 
apparent through outweighing ( tarjeeh ), without considering all of the evidences and the inference 
from them, then in such a situation, he will be considered a muqallid\ because he has adopted the 
opinion of someone else by outweighing ( tajeeh ). His example is that of the muqallid who is 
confronted with two rules, so he gave preponderance to one of them according to a Shari’ah 
qualification ( murajjih Shan’t). If the weakness of his evidence and the strength of someone else’s 
evidence becomes apparent through judgement ( muhakama ) and pursuance of evidences and 
inference ( istinbai ) and through this he arrives at an opinion which is the opinion of another 
person. In that case he is not a muqallid but a mujtahid to whom the incorrectness of the initial 
Ijtihad became apparent. So he retracts from it to another opinion which he has deduced himself 
as happened with al-Shafi’i in a number of cases. 

Second : When it appears to a mujtahid that another mujtahid has a greater capacity to link or has 
better awareness of the reality, or stronger comprehension of the evidences or is more 
acquainted with the textual evidences ( adilla sam’ijya) etc. And it becomes preponderate to him 
that the other mujtahid is closer to the truth in understanding a specific issue or issues as they are. 
It is allowed for him in this case to leave the mle he has reached through his Ijtihad and follow 
the other mujtahid in whose Ijtihad he has more confidence than his own. It has been correctly 
reported on the authority of al-Sha’bi that Abu Musa used to leave his opinion for the opinion of 
‘Ali. And that Zayd used to leave his opinion for Ubay ibn Ka’b’s opinion, and that Abdullah Ibn 
Masud used to leave his opinion for the opinion of ‘Umar. Incidents have been reported about 
Abu Bakr and ‘Umar that they used to leave their opinion for the opinion of ‘Ali. This indicates 
the retraction of a mujtahid from his opinion for the opinion of someone else based on his tmst 
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in the Ijtihdd of the other mujtahid. However, this is a permission for the mujtahid and not 
obligatory. 

Third : If the Khalifah adopts a rule which conflicts with the rule arrived through his Ijtihdd. In 
such an event he is obliged to leave the rule arrived at by his Ijtihdd and take the rule which the 
imam (leader) has adopted and this is because the Ijma’ of the Sahabah has been concluded that 

‘The decree of the imam raises the disputes’ 

and that his decree is to be implemented on all Muslims. 

Fourth : If there is an opinion by which it is intended to unify the Muslims, for the good of the 
Muslims, in such a situation it is allowed for the mujtahid to leave what he reached by his Ijtihdd\ 
as happened with Uthman when he was given the bay ’a. It has been reported that Abdur-Rahman 
ibn ‘Awf, after he had consulted the people individually and in groups, together and separately, 
secretly and openly, he gathered the people in the Mosque, ascended the pulpit and made a long 
supplication. He then called ‘Ali and took hold of his hand and said: Do you pledge to me that 
you will rule according to the Book of Allah Hf and the Sunnah of His Messenger ft and the 
opinions held after him ft by Abu Bakr And ‘Umar? Ali said: I pledge to you on the basis of the 
Book of Allah Hf and the Sunnah of His Messenger §f, but I will exercise my own Ijtihdd. So he 
let go of his hand and called for ‘Uthman and said to him: Do you pledge to me that you will rule 
according to the Book of Allah Hi and the Sunnah of His Messenger ft and the opinions held 
after him ft by Abu Bakr And ‘Umar? ‘Uthman said: By Allah, Yes! So Abdur-Rahman raised his 
head towards the roof of the Mosque, his hand in Uthman’s hand, and said three times: O Allah 
Hf, hear and bear witness! Then he gave him the pledge and the people thronged to the mosque 
to give bay’a to him making Ali having to push his way through the people until he gave his 
pledge to ‘Uthman. Thus, Abdur-Rahman demanded from a mujtahid\ ‘Ali and ‘Uthman, to leave 
his Ijtihdd and follow the Ijtihdd of Abu Bakr and ‘Umar in all issues, whether he has exercised his 
own Ijtihdd regarding them and has an opinion which contradicts the opinion of both or one of 
them, or he has not exercised Ijtihdd yet. The Sahabah concurred with this and they gave bay ’a 
to ‘Uthman on that basis. Even ‘Ali who refused to leave his Ijtihdd\ gave bay’a to ‘Uthman on 
that basis. However, this is permitted for the mujtahid and not obligatory, as evidenced by ‘Ali’s 
refusal to leave his Ijtihdd for the Ijtihdd of Abu Bakr and ‘Umar. No one rebuked him for that, 
which indicates that it is permitted and not obligatory. 

All of this is with respect to the mujtahid who has actually exercised Ijtihdd and his Ijtihdd has led 
him to a rule on an issue. As for the mujtahid who has not exercised Ijtihdd on an issue, it is 
allowed for him to follow other mujtahidin and not make Ijtihdd on the issue, since Ijtihdd is an 
obligation of sufficiency (fard ‘ala al-kifaya) and not an individual obligation (fard ‘ayu). If he 
knows the rule of Allah H§ on an issue, then it is not an obligation on the mujtahid to make Ijtihdd 
with regards to it. It has been correctly reported about ‘Umar that he said to Abu Bakr: 

'dJ y uf,' 

‘We hold opinions in accordance with your opinion.’ 

It has also been correctly reported about ‘Umar that when he found himself completely at a loss 
to find in the Qur’an and Sunnah what was needed when two disputing parties come to him, that 
he would see if Abu Bakr had a decision in the matter. If he found that Abu Bakr had passed a 
certain judgement on the issue he would pass the same judgement. It has been authentically 
reported about Ibn Mas’ud 4® that he used to adopt the opinion of ‘Umar That used to take 
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place before the eyes and ears of the Sahabah in numerous incidents and no one objected. 
Thus, it became a tacit ijma’ (ijma’ sukuti). 

This is the reality of the mujtahid’s practise of Taqlid. As for the Taqlid of the non-mujtahid whether 
he is a learned person or a layman i^aammi), when he faces an issue, he is not permitted to do 
anything other than ask about it because Allah Hi did not enslave (make them to worship him) 
the creation through ignorance, rather, He H enslaved them (made them worship him) through 
knowledge. He fjg said: 


“So fear Allah; and Allah teaches you” 


[TMQ Baqarah: 282] 


i.e, Allah H teaches you whatever the case may be, so fear Him #g. So the knowledge comes 
before the taqiva (fear of Allah), since the order to fear Allah H follows from the acquisition of 
knowledge in a natural order. This means that knowledge is acquired before involvement in the 
action. Just as when He H said: 



“Tear Allah", 

it comes to the mind the question, what is taqiva? Thus, He H said: And Allah H teaches you so 
fear Him H. Therefore, knowledge must come before action. Thus, it is fard on the Muslim to 
learn the rules of Allah H which are necessary for action before he acts, since it is not possible 
for him to act upon it without knowledge. And this knowledge of the rules requires people to ask 
about them in order to adopt the mles and act upon them. And through this knowledge, he will 
follow that rule. He Hf said: 


oylc 7 gtfoi /iii yi i/bii] 


‘So ask the people of the Reminder (thikr) if you do not know’ 


[TMQ Anbiyaa:7] 


It is a general instruction to all the addressees ( mukhatabin ). And He M said in the hadith about the 
person whose skull was fractured: 


AiA lil IjJUj j. SI IjJL. ^i) 


“Indeed, the cure for incompetence is to ask”. 

This instruction continued to be general during the time of the Sahabah , where the mujtahidun 
used to be asked for legal opinions and be followed in the Shari’ah mles. They would undertake 
the answering of questions without mentioning the evidence, and no one forbade them from 
doing that. All of this took place without any objection from anyone. Thus it was an ijma’. It was 
commonly practised by the Muslims also in the time of the Tabi’een and tabi-Tabi’een , and 
thousands of incidents have been reported to that effect. 

Just as it is allowed for the learned person or layman to follow others in the Shari’ah rule i.e, it is 
permitted to ask others, In a similar way, it is permitted for him to teach this Shari’ah rule to 
others as he understands it, when he is sure that he has understood it correctly, and he has 
adopted this Shari’ah mle to act upon it himself i.e, he is sure that it is a Shari’ah rule. As for if he 
does not trust this rule due to his lack of confidence in the authenticity of the evidence or lack of 
trust in the character (deed) of the one who has taught it to him then it is not allowed for him to 
teach it to others in order to act upon it. If he has to say it, he should say what he knows about it 
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(rule). It is permitted for the one who learns a rule to teach it to others because anyone who has 
knowledge even of a single issue he is considered to be knowledgeable about that issue, when he 
has trust in his knowledge of the rule and in the truthfulness of what he has said about the issue. 
The concealment of knowledge is forbidden. He M said: 


bd-P (gj 


‘Whosoever hides the knowledge which he knows, he will be restrained on the day of judgement 
with a bridle of fire” 

[Reported by Ahmad on behalf of Abu Hurairah ] 
This is general and applicable to knowledge of a single or many issues. 

However, the learned person ( muta’allim ) is not considered to be a follower ( muqallid) of the one 
who has taught him the mle. Rather he is the muqallid of the mujtahid who has deduced the 
Shari’ah rule. And the learning of this rule is considered only as learning. Since Taqlfd can only be 
made to a mujtahid and not to someone who only has the knowledge of a rule. However much a 
non-mujtahid attains in terms of knowledge, it is not permitted to make Taqlfd to him in his 
capacity as learned person, because it is only permitted to learn from him, not make Taqltd to 
him. 

The muqallid is not given a choice when a difference of opinion arises, when for instance the 
mujtahiddin differ on two opinions. So the different opinions reached the muqallid\ i.e, the divine 
mle reached the muqallid as two opinions. Some people think that the two opinions with respect 
to a muqallid is tantamount to one opinion. They think he has the right to choose between them, 
so he follows his whims and desires and whatever serves his purpose and not the opinion that 
goes against it. However, the situation is not like that, since the Muslim is ordered to adopt the 
hukm Shari’. The hukm Shar’i is the speech of the Legislator and there is only one speech, there 
cannot be more than one. When there is more than one understanding of the speech then each 
understanding constitutes a Shari’ah mle with respect to the one who understands it and the one 
who makes Taqltd to him. Anything other than that is not considered a hukm Shar’i with respect 
to him. So how is it possible then for him to adopt two different opinions? When a muqallid finds 
two opinions from the mujtahiddin which conflict with each other, then each mujtahid is a follower 
of an evidence which demands the opposite of what the evidence of the other mujtahid demands. 
They possess two conflicting evidences. Following one of them according to one’s whims is 
nothing short of following one’s whims and desires and this is forbidden. He HI said: 

i^\ \jkp 


“Follow not the lusts (ofjour hearts” 


[TMQ Nisa’: 135] 


Thus, the muqallid has no option but to make Taqlfd. Two mujtahids with respect to the layman 
(ammi) are like two evidences with respect to the mujtahid. Just as it is obliged on the Mujtahid to 
outweigh two conflicting evidences, likewise it is incumbent on the muqallid to outweigh two 
contradictory mles. If whims and motives were allowed to arbitrate in something like this then it 
would have been allowed for the judge and this is invalid according to the ijma ’ of the Sahahah. 
Also, in the issues of the Qur’an there is a general rule which altogether disallows the following 
of the whims and desires, as in His 16] saying: 




“(And) ifjou differ in anything amongst yourselves, refer it to Allah and His Messenger (saw) ” [TMQ Nisa’: 59] 

When two mujtahids differ, the muqallid must refer it (the issue) to Allah §! and the Messenger (SI 
which is done by referring it to a preponderant which, for the muqallid Allah Hf and the 
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Messenger (f| are pleased with, in a similar way as the mujtahid returns to the Book of Allah tit 
and the Sunnah of His Messenger if. And returning to what Allah t§g and His Messenger if are 
pleased with is far from following one’s whims and desires. The muqallid must choose one of the 
two opinions and this choice must be based on the preponderant which Allah M and His 
Messenger if are pleased with. It is not possible for the muqallid to act upon both opinions since 
they conflict. And his choice of one of the two maejjabs or one of the two different rules without 
a preponderant is a choice based on whims and desires. It is contrary to returning to Allah §g 
and the Messenger H. The preponderants ( murajjahat) by which the muqallid prefers a mujtahid 
over another, or one mle over many other rules, the first and foremost of them are: the question 
of best knowledge and understanding. It is narrated in the hadith of Ibn Mas’ud that he if said: 


aJ 


\ c c ' ' \ 
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“O Abdullah ibn Mas’ud. I said at your service. He if said: ‘Do you know who are the most 
knowledgeable of people?’ I said: Allah and His Messenger if know best. He said: ‘The most 
knowledgeable of people is the one most aware of the truth when people differ, even if he is 
deficient in deeds, and even if he crawls on his bottom” 

[Reported by Alhakim in his Mustadrak] 

Therefore, the muqallid outweighs what he knows of the mujtahid’s knowledge and trustworthiness 
because trustworthiness is a condition in accepting the testimony of a witness. Conveying a huhn 
Shar’i through teaching is a testification that this is a hukm Shar’i therefore, for accepting the rule, 
the integrity of the teacher who teaches it is essential. So the integrity of the one who deduces it 
is by greater reason. So the a ‘adala (integrity) is a condition which the person from whom we take 
the hukm Shar’i must qualify, whether he is a mujtahid or a teacher. It is definite. As for knowledge 
it is the preponderant. Whoever believes that Shafi’i was more knowledgeable and his maejoab is 
more likely to be correct, then he does not have the right to adopt a ma^hab according to his 
whims and desires which contradicts it. And whoever believes that Ja’far al-sadiq is more 
knowledgeable and his ma^hab is more likely to be correct, then he does not have the right to go 
against it based on his whims. Rather it is obligatory upon him to adopt what conflicts with his 
ma^hab when the preponderant opinion becomes apparent after outweighing the evidence. 
Tajeeh (outweighing) is necessary and this outweighing should not be based on whims and 
desires is also necessary. The muqallid does not have the right to pick and choose from the 
mazjjabs issues which are more agreeable to him. Rather this type of outweighing is like the 
outweighing of two conflicting evidences for the mujtahid. To perform tajeeh (outweighing) he 
relies on the veracity of the information which comes with the qara’in (indications). This is the 
case when outweighing for adopting in total (i.e a ma^loaB), not for every single rule. 

The preponderant in Taqlid is two: First: a general preponderant, which relates to the the person 
he wishes to follow such as Ja’far al-Sadiq and Malik ibn Anas for example. And second, the 
specific qualification which is with regards to a specific hukm Shar’i which he wishes to follow. 
The question of best knowledge comes in the second category. If an incident had taken place in 
Medina in the time of Malik, then he is regarded as more knowledgeable about it than Abu 
Yusuf. And the incident which took place in Kufa in the time of Ja’far, he is considered more 
knowledgeable about it than Ahmad ibn Hanbal. So the muqallid refers to the information about 
the mujtahid which reaches him. 

Having the best knowledge is not the only qualification and nor is it the qualification for Taqlid 
in itself. Rather it is the general qualification for the one who wishes to make Taqlid and in 
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general terms for the rule which is intended to be followed. As for the true qualification with 
regards to the rule, it is the strength of the evidence on which reliance is put. However, because 
the muqallid cannot understand the evidence, therefore the criterion of best knowledge is 
considered instead. There are many recognised qualifcations which vary according to the states 
of the muqallids. 
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The states of muqallidin and their preponderant qualifications 


Taqlid is the adoption of another person’s opinion without a binding proof. So the acceptance of 
another person’s opinion without a binding proof is considered Taqtid just as acting according to 
the opinion of another without a binding proof is considered Taqlid. That is like the layman’s 
adoption of the opinion of a mujtahid or the adoption of the mujtahid of an opinion from 
someone like him. Referring to the Messenger §f is not Taqlid to him and nor referring to the 
ijma’ of the Sahabah is Taqlid to them because it constitutes referring to the evidence itself and 
not adopting the opinion of another. Likewise, the laymen’s reference to a mufti is not considered 
Taqlid to him, rather it constitutes seeking a legal opinion and learning and not adoption. So he 
either refers to him to seek a legal verdict (jativd) or to learn, that is, the reference of a layman to 
a learned person is not considered Taqlid to him because it constitutes either inquiring about a 
hukm Sbar’i or learning it. As for the adoption of an opinion with knowledge of its evidence, it 
will be looked into. If the knowledge of the evidence is mere knowledge, like knowing that 
visiting the graves is permitted because the Messenger if said: 

1 oj bj 'f 

“I used to forbid you from visiting the graves, (but now) visit them” 

[Reported by Ibn Majah and Muslim on behalf of Ibn Masud] 

Then in this situation he is considered a muqallid because he has adopted the opinion of another 
without a binding proof even if he knew the evidence. However, the muqallid himself did not use 
this evidence as proof so it is not a binding proof with respect to him. As for if an understanding 
of the evidence was arrived at after examining the evidence and then deducing the hukm from it, 
it is then regarded as an Ijtihad which agrees with the Ijtihad of the one who initially held this 
opinion. That is because this process depends on realizing that the Hukm is free of conflicting 
factor based on the necessity of studying it, a matter which depends on the close examination of 
the evidences, something only the Mujtahid can do. Therefore, the muqallid is not a mujtahid. 
People with regards to the hukm Shar’i are either mujtahid or muqallid and none other, i.e, either he 
deduces the hukm himself whether some one else had deduced it before or he himself deduced it 
from the onset or he adopts the deduction of another mujtahid. Therefore, whoever does not 
have the capacity for Ijtihad he is a muqallid irrespective of whether he had knowledge of some of 
the legally recognised disciplines in Ijtihad or not. So he falls under the category of muqallid ‘ammi 
(layman) or muttabi’. However, the muttabi’ imitates on condition that he knows the evidence of 
the mujtahid while the ‘ ammi he imitates without any condition. 

It is permitted for the muqallid\ whether muttabi’ or ‘ ammi to adopt the opinion of any mujtahid 
once it is established that this opinion of his is an Ijtihad\ even if it was established by a solitary 
narration ( khabar ahad). When he is confronted with an issue and he has not acquainted himself 
with the opinions of the mujtahiddin but he knows the opinion of a single mujtahid\ It is permitted 
for him to adopt the Shari’ah rule which this mujtahid had deduced because what is required from 
him is the adoption of a Shari’ah mle in an issue and not the pursuance of the opinions of 
mujtahid’s. In such an instance outweighing is not required from him. In the case if he is familiar 
with the opinions of the mujtahiddin and he wishes to adopt one of them then it will not be 
correct for him to do anything other than perform tajeeh (outweighing) and this tajeeh 
(outweighing) should not be according to the conformity of the hukm to his whims or apparent 
benefit since the intention of the Shari’ah is to take the mukallaf (legally responsible) from the 
motive of his whims and desires and to make him a tme servant of Allah IK. Indeed, the tajeeh 
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should be according to a Shari’ah preponderant qualification, that is, the qualification should be 
linked to Allah H and the Messenger of Allah He Hf said: 


f aJJl J,l sjSji <3 Oli) 


“(And) if yon differ in anything amongst yourselves, refer it to Allah and His Messenger (saiv) ” [TMQ Nisa’: 59] 

Referring to Allah H and to His Messenger §g is either to the word of Allah Kg or the Sunnah of 
His Messenger §£ i.e, to the Shari’ah evidence, either to what Allah Hi or His Messenger has 
ordered. Consequently, the preponderant qualifications differ according to the different states of 
the muqallids. Yes, the general preponderant qualification for the layman is, subsequent to the 
evidence, the one who has the best knowledge and comprehension. And this is the primary 
preponderant qualifications for all muqallids. However, there are different preponderant 
qualifications which people may use to outweigh, with or without the preponderant qualification 
of best knowledge. So the layman follows a mujtahid according to his trust of the understanding 
and taqiva (God fearing) of the ones who follow him, from the people he knows, like when he 
trusts his father or one of the ‘ Ulama , so he follows the ones who follow him. This tarjeeh 
(outweighing) for the ‘ ammi (layman) is from the perspective of the deen and not the perspective 
of his whims. Or, another preponderant qualification is that the layman knows the Shari’ah rules 
and the evidences by attending lessons on fiqh, hadith etc. At that point he is able to distinguish 
between rules and their evidences. This person outweighs in Taqlid according to his acquaintance 
with the evidence. So he follows the hukm the evidence for which he is familiar with, when it 
contradicts with a hukm the evidence for which he is not acquainted with, He will then have a 
hukm which is linked to an evidence which is preferable to a hukm which is not linked to an 
evidence. These two situations apply to the layman; who is anyone who does not have 
knowledge of some of the recognised disciplines in Ijtihad Therefore, the layman in all of these 
situations, when an evidence becomes manifest to him, he must leave the Taqlid that is based on 
his tmst of the knowledge and taqwa of those who follow the mujtahid whom he follows and 
adopt the hukm which is linked to an evidence, because now he has a stronger preponderant 
qualification. So whoever used to follow Shafi’i or others because his father used to follow him, 
when the evidence of a hukm Shar’i ’, which had been deduced by a mujtahid other than the one he 
followed, becomes manifest to him and he believes in it, then he must adopt that hukm due to 
the presence of a stronger preponderant qualification which is the Shari’ah evidence. And if he 
did not believe in it, then he does not have the right to leave the hukm he has been following 
since he has no preponderant qualification to warrant it. In the outweighing {tarjeeh), he relies on 
the hearing of indications {qara’in). He (the layman) does not have the right - to adopt different 
ma^Irabs based on whims. And nor does he have the right to follow the masjjabs in every issue 
which is easier for him, rather he must seek a preponderant qualification when there is more 
than one understanding for the ahkdm. 
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Allah §g has not ordered us to follow any mujtahid, imam or ma^hab, rather He Hi ordered us to 
adopt the hukm Shar’i. He Kg ordered us to adopt what the Messenger H brought and to abstain 
from what he H has forbidden us. He §g said: 


Ij^li ilp Uj SjJLAj JjijJl plA 



“And whatsoever the Messenger M givesyou, take it, and whatsoever he forbids you, abstain from it) ” [TMQ 
Hashr: 7]. 

Therefore, the Shari’ah does not deem it right for us to follow the people except the rules of 
Allah H. However, the reality of Taqlid has led the Muslims to follow the mles of certain 
mujtahids whom they have assigned as imams for themselves and they made the rules these 
mujtahids have deduced by their Ijtihad as a magjoab for themselves. So the Shafi’is, Hanafis , Malikis, 
Hanbalis, Jafaris and Zaidis etc have an actual presence amongst the Muslims. Even though these 
people follow the Shari’ah mles which have been deduced by these mujtahids, their action is 
legitimate because it constitutes following a Shari’ah mle. As for if they followed the mujtahid as a 
person and not his deduction, then their action is not lawful and what they follow is not 
considered a Shari’ah mle. This is because it is a statement of a person which is not from the 
orders and prohibitions of Allah fg which have been brought to us by the Messenger of Allah, 
Muhammad M- Consequently, all those who follow maglsabs must understand that they are 
following only the rules of Allah §g which have been deduced by those imams. If they have a 
contrary understanding then they will be answerable to Allah §g for leaving the rules of Allah §g 
and following people who are themselves the servants of Allah §g. 

This is from the perspective of following the mles of a magloab. As for leaving these mles, it has 
to be examined. If someone adopted a hukm but has not acted upon it yet then he has the right 
to leave it and adopt another hukm based on one of the preponderant qualifications which is 
linked to seeking the pleasure of Allah H. If he, in actuality, practised it then this hukm has 
become the rule of Allah Hf with respect to him. It is not permitted for him to leave it and adopt 
another hukm except when the second hukm is linked with an evidence and the first hukm is not 
linked to an evidence or if it was proven to him by way of learning that the evidence of the 
second hukm is stronger than the first and he is convinced of that, in that case it is incumbent on 
him to leave the first hukm. This is because his conviction and trust in the Shari’ah evidence has 
made it the rule of Allah H with respect to him, This is analogous to the mujtahid, when he finds 
an evidence stronger than the evidence from which he deduced the hukm then he must leave the 
previous opinion and adopt the new opinion due to the strength of the evidence. In any other 
situation, it is not allowed for the muqallid to leave the hukm he had followed and adopt a 
different hukm after he had already acted according to the first hukm. 

As for making Taqlid to another mujtahid for another hukm that is permitted due to the ijma ’ of 
the Sahabah which has taken place on allowing the muqallid to seek legal verdicts from any learned 
person in an issue. As for when the muqallid selects a magloab such as the magjoab of Shafi’i or 
Ja’far for example, and he says; I follow his masjjab and adhere to it, there are some details for 
this: he is not allowed to follow any other mujtahid in a mas-ala he has already practised according 
to the magjjab he is following; while any questions he had not acted upon previously, he is 
allowed to follow other mujtahiddin in those issues. 

However, it should be made clear that the issue ( mas-ala ) for which it is allowed for him to leave 
the hukm that he has been following for another hukm, it is stipulated that the mas-ala should be 
separate from other questions, and that leaving it does not entail infringement of other Shari’ah 
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rules. As for when the mas-ala is connected to other masail (smg.mas-ala) then it is not allowed for 
him to leave it unless he leaves all the masail connected to it, because they are all considered as 
one mas-ala. For instance; if the mas-ala was a condition in another hukm , or one of the pillars 
(arkan ) of a complete action such as the prayer ( salah), wudu ( ablution ) and pillars ( arkan) of the 
Salah. Thus, it is not correct for a Shafi’i to follow Abu Hanifah’s opinion that touching the 
women does not invalidate the wudu and continue praying according to the ma^hab of al-Shafi’i. It 
is not right for him to follow the one who takes the opinion that constantly moving in prayer (to 
whatever extent this may be) does not invalidate the prayer or that the recitation of the Fatihah is 
not one of the pillars of prayer and then he continues to pray as a muqallid of the one who holds 
the opinion that constantly moving in prayer does invalidate it or that the Fatihah is one of the 
pillars of the prayer. The hukm one is allowed to leave is that whose relinquishment does not 
affect the actions which are undertaken according to other Shan’ah mles. 
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Learning the Sharl’ah Rule 

The one who seeks a legal verdict ( mustafti ) is not a muqallid. , because the muqallid is one who 
adopts the Sharf’ah rule and acts upon it. As for the mustafti (one who seeks a legal verdict), he is 
the one who learns the hukm Shar’i from a person who knows this hukm , whether that person is a 
mujtahid or not, and whether the mustafti learned it in order to practise it or just for the sake of 
knowledge. The mustafti is anyone who seeks to know the rule of Allah Hi pertaining to an issue. 
So anyone who is not a mujtahid with regard to a hukm is a seeker of a legal verdict in regard to 
that hukm. Thus the one who is not a mujtahid in any issue he is a mustafti (seeker of a legal 
verdict) in all issues. Whoever is a mujtahid in certain issues he is a mustafti in the issues he has not 
exercised Ijtihdd in. As for the one who explains the rule of Allah H to a mustafti (seeker of a legal 
verdict) he is a mufti. It is said in the Arabic language: 

"l$J piCTl jU :aJLAl f jit" 

‘He gave a legal verdict pertaining to an issue: he explained its rule.’ 

And he sought a legal opinion from an ‘alim regarding an issue means he requested him to give a 
legal opinion about it. The legal opinions of the Sahabah and the Tabi’een are the rules they 
clarified to the people. And since having knowledge of Allah’s rule is a fard, there must be 
people, whether mujtahids or not who can teach the Sharf’ah rules to others, irrespective of 
whether they teach the people the rules with or without the evidences. Since it is not stipulated 
that the one who teaches the rules should be a mujtahid , just as it is not stipulated for the Muslim 
who teaches others to clarify the evidences, it is allowed for someone who knows a hukm to 
teach it to others when he becomes conversant about that hukm. Furthermore, because it is not 
stipulated for the one who gives legal opinions to people regarding the Sharf’ah rules or teaches 
them himself to be a mujtahid , on the contrary it is permitted for a non -mujtahid, who is 
acquainted with the Sharf’ah rule of a mujtahid to deliver a legal opinion using that hukm because 
he is a carrier of the hukm even if he does not declare about this. In performing this action there 
is no difference between an ‘ alim and others, such as in the reporting of ahadfth. Just as it is not 
stipulated that the transmitter of a hadfth be an ‘ alim it is not stipulated either for the one who 
conveys a hukm Shar’i to others to be an 'alim. So it is by greater reason {min bab al-awla ) that there 
should be no stipulation for him to be a mujtahid. Even though it is stipulated that he should 
know the hukm that he conveys in a clear and accurate manner since he cannot convey it to 
others if he is not precise and unable to convey it properly. Likewise, it is not stipulated for the 
person who teaches people the hukm Shar’i or gives them legal opinions to teach them the 
evidence or convey it to them, Rather it is allowed for him to limit himself just to conveying the 
hukm Shar’i without quoting the evidence, i.e, it is permitted for him to give fatwa with the hukm 
Shar’i and teach it to people without clarifying them the evidence. However, he is required to 
explain to them that what he transmits to them is a hukm Shar’i or the inference ( istinbai ) of 
someone else i.e, of a certain mujtahid. However if he conveys an opinion and he says to them: 
‘This is my opinion’ or he conveys to them an opinion and says: ‘This is the hukm because so- 
and-so mujtahid said such and such thing’, what he imparts is not considered a Sharf’ah rule since 
the statement of a mujtahid is not a Sharf’ah evidence. Using their speech as an evidence for a 
hukm invalidates its status as a hukm Shar’i. However, if he ascribes the hukm to a mujtahid’s 
deduction then it is a Hukm Shar’i even if he does not expound the evidence. 

This was common practise in the time of the Sahabah. The people used to seek legal opinions 
from the mujtahidin and follow them in the Sharf’ah rules. The learned among them used to 
respond to their questions without alluding to the evidence and they were not forbidden from 
doing that. None from the Sahabah objected. Thus it became an ijma’ (consensus) amongst the 
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Sahabah on the legality of a layman following a mujtahid without mentioning the evidence, it was 
also an ijma ’ on the permissibility of learning the rules of Allah Hf and teaching them without 
learning or teaching the evidence. The layman (‘ ammi) and the follower ( muttabi ) are the same 
with regards to that. It is allowed for any one of them to seek verdicts from the other and teach 
the hukm shar’i he correctly understands to the other whether he knew the evidence or not. This 
is because anyone who gains knowledge of a hukm is considered to be knowledgeable about that 
hukm. So it is allowed for him to teach it to others. However, the layman (‘ amtm ) limits himself to 
conveying what he knows exactly as he learnt it. As for the follower ( muttabi ) he teaches what he 
knows and he gives verdicts according to what he knows because he possess some of the 
recognised disciplines in Ijtihad, He comprehends the mles and he knows how to teach them and 
how to give legal opinions with them. However, learning the mles and giving opinions with them 
does not constitute making Taql/d to the teacher or the mufti. This is considered only as the giving 
of opinions or learning a hukm. Taqlid should be made to the one who deduced the hukm and not 
the one who teaches it or gives verdicts by it. However, it has been stipulated that the teacher, in 
analogy to the witness, be just i.e, without manifesting any transgressions in the Shari’ah. Since 
the witness informs about an incident and the teacher also informs about the huhn of Allah IS. 
So both inform about something, for which trustworthiness (‘ adala ) is a stipulation. Also, Allah 
IS has forbidden the Muslims to accept the statement of a fasiq (transgression) and ordered them 
to check it. He IS said: 


\yfys if* lAj. [kr j) UjJs ' ^>jJl 


“Oyou who believe! If a fasiq (rebellious personj comes to you with a neivs, verify it ” 

[TMQ Hujuraat: 6] 

The use of the word fasiq’ (transgressor) and ‘naba’ (news) in their indefinite (verbal noun) 
forms indicate that when any fasiq (transgressor) comes with any news, the people should desist 
from adopting what he says and seek to verify the matter and discover the tme reality and not 
simply accept what he says. The opposite meaning ( mafhum al-mukhalafd) of this verse is that the 
statement of the upright and just (‘ adl) person is taken whether for the purpose of giving legal 
opinions or acquiring knowledge. 
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The strength of the Evidence (quwxva al-dalll ) 


The Shari’ah evidence is a proof that the hukm it denotes is a hukm shar’i. Therefore, the 
consideration of a hukm as a Shari’ah rule depends on the consideration of its evidence. 
Consequendy, the discussion about the judgement of an evidence is the basis in considering the 
Shari’ah rules. When there is a suitable evidence for an incident to prove that its hukm is such and 
such, then this hukm is considered a Shari’ah rule for that incident based on the consideration of 
its evidence. However, if there are two appropriate evidences for an incident; one indicates a 
certain hukm , a prohibition ( hurma ) for example and the other indicates a different hukm such as 
permissibility ( ibaha). Then we must outweigh ( tarjeeh ) one of the evidences over the other until it 
becomes possible to adopt a hukm on the premise that its evidence is stronger than the other. 
Therefore, one must know the angles of outweighing (,tarjeeh ) the appropriate evidences that are 
used as proof so as to facilitate adopting the strongest evidence by outweighing it over other 
evidences. The evidence for the obligation of outweighing and acting upon the strongest 
evidence, that is, the strongest evidence, is the ijma ’ of the Sahahah (May Allah be pleased with 
them for that). So, they (the Sahahah ) outweighed the report of ‘A'isha with regards to the 
touching of the two circumcised parts. Her statement: 

aJ )1 (Jtil Azljii JJLs obHl olxjLl jjL>r 

“When the circumcised part touches the circumcised part ghusl is obligatory. I and the 
Messenger of Allah §£ did this, so we made ghusl.” 

[Reported by Tirmidhi] 

They outweighed her saying over the report of Abu Sa’id al-Khudri who said that the Prophet M 
said: 



“It is with the seminal emission that ghusl becomes obligatory.” 


[Reported By Muslim] 


This is because the wives of the Prophet Hi were more versed about these matters than the men. 
The Sahahah also outweighed the report of one of his M wives who narrated that he used to wake 
up in the morning in a state of janaba (major ritual impurity) against what Abu Hurairah 
reported from al-Fadl ibn ‘Abbas that the Prophet M said: 


Ui 


fj-^ 






01 


“Whoever wakes up in a state of major impurity, there is not fast for him” [Reported by Ahmad] 

In a similar way ‘Ali ibn Abi Talib found the report of Abu Bakr stronger, thus he did not put 
him to oath as he did with others. In a similar way abu Bakr found the report of al-Mughira 
about the inheritance of the grandmother stronger due to what was narrated in addition to it by 
Muhammad ibn Maslama. Also, ‘Umar found the report of Abu Musa al-Ash’ari about the 
istijan (seeking permission) stronger after it has been corroborated by Abu Sa’id al-Khudri’s 
narration. The Sahahah did not outweigh opinions and analogies except after studying the texts 
up to the point that it was not possible to go (in study) any further. Whoever scrutinises their 
situation and observes the facts of their Ijtihadat will come to know without any doubt 
whatsoever that they used to oblige the use of a preponderant evidence as opposed to a weaker 
one from two speculative {garni) evidences. This is also indicated by the Prophet’s if acceptance 
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of Mu’az, when he sent him to Yemen as a judge, on the order of evidences and the precedence 
of one evidence over the other. 


However, when two evidences conflict it will not be correct to resort to the outweighing of one 
evidence over the other except in the event when it not possible to use both of them together. If 
it is possible to act upon both of them that is better, since it is better to act upon both evidences 
than to disregard one of them altogether because an evidence in principle is to act upon and not 
to disregard. Furthermore, it is not correct to act upon both evidences through excuses and 
pretexts but according to the indication of the text. An example of using two conflicting 
evidences is the saying of the Prophet $§: 


01 


Jj 1 . £. 1 ! JSr~' 


r 


“Shall I tell you who are the best of witnesses? He is the one who comes with his testimony 
before he is asked to do so.” 


And his saying 


[Reported by Muslim on Behalf of Zayd Bin Khaled Aljuhni] 




“Then lies will become widespread until a man will take an oath without being asked and will 
give witness without being asked to give witness.” 

[Reported by Ahmad & Tirmizi on Behalf of Ibn Umar] 

So the Messenger praised the one who gave witness before he was called to give testimony, 
and he M criticised the one who gave witness before he was called to give testimony. Thus, the 
Prophet’s if praise of the one who gave witness before he was asked to give it indicates that it 
has been ordered by the Legislator. And the Prophet’s if criticism of the one who gave witness 
before he was asked to give testimony indicates that it has been prohibited by the Legislator. 
This is a contradiction between the two evidences, and their reconciliation is: that giving 
testimony regarding a right of Allah $$, the Shari’ah has ordered to provide it without being 
requested to do so. And giving testimony regarding a right of the servant, the Shari’ah has 
forbade that the witness testifies before he is asked to do so. 

It is absolutely essential that one attempts to act upon both the evidences. If it is not possible to 
practise them both together and they contradict despite being equal in strength and generality, 
then it must be looked into. If the later evidence is known then it abrogates the earlier one 
whether both evidences were definite {qat’i) or speculative ( qanni ), whether from the Quran or 
Sunnah. Both evidences cannot be from the Quran and Sunnah at the same time because the 
Sunnah does not abrogate the Quran, even if it is mutawatir (recurrent report). As for when the 
later evidence is unknown; then both of them must be speculative {qanni) because definite 
evidences {qat’i) do not contradict each other. If they are speculative {qanni), then they should be 
outweighed and the stronger evidence is used. The strength of the evidence means its strength in 
terms of the order of the evidences and in terms of the level of considering the deduction in 
each type of the speculative evidences. As for the order of the evidences; the Quran is stronger 
than the Sunnah even if the Sunnah is mutawatir (recurrent). The mutawatir (recurrent) Sunnah is 
stronger than the ijma’ (consensus) and the ijma’ which has been transmitted recurrently is 
stronger than the isolated hadith (,khahar al-ahad). The isolated hadith (khabar al-ahad) is stronger 
than the qijas (analogy) if its ‘ illah was taken by way of indication {dalald), deduction or analogy. 
As for when its ‘ illah is taken explicitly, it is treated as the text which has indicated the ‘ illah 
explicitly, and it takes its rule in terms of the strength of the evidence. If the text was Qur’anic 
then its hukm is that of the Qur’an, and if it was the Sunnah then its hukm is that of the Sunnah. 
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If it is indicated by the ijma ’ then the rule of the ijma ’ is taken. In terms of considering the 
deduction in each type of the speculative evidences, the speculative evidences are of two types; 
the first is the Sunnah and the second is the analogy ( qiyas ). Each one has specific considerations 
in the outweighing of evidences, i.e, based on the strength of the evidence. As for the Sunnah, 
the strength of the evidence with respect to it means its strength in terms of the chain ( sanad) of 
transmission, its strength in terms of the text, and its strength in terms of the meaning. As for 
the strength of the Sunnah evidence in terms of the chain ( sanad) it will be based on the 
following issues: 

First: pertaining to the transmitter ( ram ). The transmitter who was in direct contact is preferred 
to the transmitter who was not in direct contact because the former is more aware of what he 
narrates. It is like the narration of Abu Raff that 

4j<uip 01^ 


“The Prophet M married Maymuna when he was not in a state of ritual consecration” [Reported by 
Muslim] 

It is preferred to the narration of Ibn ‘Abbas that 


3*3 




4j I 


“He M married her when he was in a state of ritual consecration” 


[Reported by Bukhari] 

This is because Abu Raff was the mediator between them and he was the representative of the 
Messenger of Allah if in her marriage to him. And the hadith is outweighed according to the legal 
comprehension of the transmitter. The report of a transmitter who is a faqih (jurist) is preferable 
over the report of a transmitter who is not a faqih (jurist). The hadith which has been transmitted 
by a ram through memorisation is preferred to the hadith which has been transmitted by a ram 
through the medium of written materials. So when one of the two transmitters relies on his 
memorisation of the hadith and the other relies on written materials, the one who has committed 
it to memory is more preferable because he is more free from suspicion. The hadith narrated by a 
well known transmitter is preferred to the hadith narrated by a lesser known transmitter. 

Second: Pertaining to the same report. The recurrent hadith (khahar mutaivatir) is preferred to the 
isolated hadith (khahar al-ahad). The report which has a complete chain ( musnad) is preferred to a 
mursal report because we know the transmitter of the musnad and we do not know the transmitter 
of the mursal. 


Third: Pertaining to the time of transmission. The transmitter who narrated the hadith in his 
maturity is preferred to the hadith which has been narrated by a transmitter at the time of his 
childhood that is, when he was a child. 

Fourth: Pertaining to the manner of transmission. The report on which there is agreement over 
its continuous link ( rafihi ) to the Prophet if is preferred to the report about which there is 
disagreement over its continuous link to the Prophet if. The report which cites the actual words 
of the Messenger if is better than the report which has been transmitted by meaning. 

Fifth: Pertaining to the time in which the hadith was mentioned. The hadith which has been 
transmitted generally without a date is preferred to a hadith which is dated as early, because the 
general hadith is more similar to the later hadith. The report which is mentioned in the last days of 
the Prophet if is preferred. So the report mentioned during the illness when he if died is 
preferred to the general report. 

As for the strength of the evidence in terms of the main (text) they are from the following issues: 
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First: If one of the reports is in the form of a command and the other is in the form of a 
prohibition. The prohibition is preferred to the command. 

Second: If the one of the reports commands a thing and the other permits a thing. The hadfth 
which permits is preferred to the one that commands. Because acting upon the hadfth of 
permission necessitates the interpretation of the command by diverting it from the command to 
act to a permitted action, which is one of its established meanings. Acting upon the command 
necessitates the suspension of the entire hadfth of permission. Acting upon both evidences is 
better than suspending one of them. 

Third: When one of them is a command and the other is a report ( khabar ). So the report {khabar) 
is preferred to the order, because the report ( khabar ) is stronger in meaning than the command. 
Therefore, abrogation of the ( khabar ) is avoided as opposed to the command which can be 
abrogated. 

Fourth: When one of them is a prohibition and the other is a report {khabar). The report {khabar) 
is preferred to the prohibition for the same reason the report {khabar) is preferred to the order. 

Fifth: That which is related to the words of the report. The report {khabr) whose words indicate 
reality {haqiqd) is preferred to the one whose words indicate a metaphor {majaf). The report 
which contains (includes) the divine reality {haqiqa shari’a ) is preferred to the one which includes 
the linguistic reality {haqiqa lughamyd) or the traditional reality {haqiqa urfiya ) because the Prophet 
M was sent to explain the divine (facts). The report which includes a reason {‘illah) for the hukm , 
whether it was explicit, indicative or deduced is preferred to the one which does not point to a 
reason {‘illah) for the hukm. , this is because the reasoned hukm is stronger from the legislative 
point of view. 

As for the strength of the report in terms of the meaning they are in the following issues: 


First: If one of the reports conveys ease {takhfif and the other conveys harshness (j taghlee%). Then 
the report which includes ease is preferred to the report which includes harshness due to His IS 
saying. 




“Allah intends for you facility; He does not intendfor you difficulty, ” 


and His 


saying. 


“And He has not laid upon you in religion any hardships 

And due to his M saying: 


[TMQ Baqarah: 185] 



[TMQ Hajj: 78] 




“Islam is easy.” 


[Reported by Bukhari on behalf of Abu Hurairah ] 


y? j'a 3 X? 


“And his It saying: 

“There is no harm or reciprocating harm in Islam” 

[Reported by Malik abd Ibn Majah on behalf on Ubadah ibn samit] 
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Second: If one of the reports conveys a prohibition and the other conveys a permission. The 
report which indicates a prohibition is preferred to the report which indicates a permission due 
to his M saying: 


-jjj dJ-jjj 


‘Leave what you doubt for that which you do not doubt.” 


[Reported by Ahmad & Tirmidhi] 


Third: If one of the reports conveys a prohibition and the other conveys an obligation. If an 
indication ( qarina ) for outweighing does not exist then the report which indicates a prohibition is 
preferred to the report which indicates an obligation. 


Fourth: If one of the reports conveys an obligation and the other conveys permissibility, then the 
report which indicates an obligation is preferred to the report which indicates a permissibility. 
Because leaving an obligation entails a sin and leaving a permissibility does not entail anything. 
So, being further from the sin is more proper than being further from a thing that does not entail 
anything. Because, the report which indicates an obligation has a decisive request and the report 
which indicates a permissibility is either a request giving choice or it is itself a choice. The 
decisive request is preferred to other requests. 


This is with respect to the considerations of tarjeeh in the Sunnah. As for the considerations of 
tarjeeh in analogy ( qiyas ), they are according to the evidence of the reason (‘ illah ). So the analogy 
(l qiyas ) whose reasoning of its description (‘ illayat wasfihi) is proved by the definite text is preferred 
to the one whose reasoning of its description is established by non definite text. Because the 
definite text is inconceivable to indicate other than reasoning (‘ illah ), while the indefinite text is 
not. The analogy whose ‘ illah is proved explicitly is preferred to the one whose ‘ illah is established 
through induction, deduction or analogy. That whose ‘ illah is established by deduction is 
preferred to that whose ‘ illah is established by analogy. Thus the outweighing ( tajeeh ) of analogy 
is according to the ‘ illah and its evidence. 


These, briefly, are the preponderant qualifications. Through them the stronger evidence is 
known and taken so that the Shari’ah mle is outweighed. This is possible in two cases: firstly, in 
the case of the muttabi’ (follower) in his judgement of two evidences without possessing the 
ability to deduce ( istinbaf) due to the absence of exerting the effort seeking the preponderant 
opinion. Secondly, in the case of the mujtahid when he is confronted with two evidences. In both 
cases, when there are two evidences then one must be outweighed over the other. When an 
evidence is outweighed he is obliged to adopt the hukm whose evidence is stronger and act upon 
it, and leave the hukm whose evidence is proven to be weak. 
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Consultation (Shura) or the adoption of an opinion in Islam 


The shura or the adoption of an opinion can be undertaken by the Khaltfah, ameer\ or anyone who 
has authority whether he is a chief, leader or official, as they are all ameers. Or, it can take place 
between spouses due to His Hi saying: 

U4-c. (fk ISI 3 I 


“If they both decide on weaning by mutual consent, and after due consultation .” 

[TMQ Baqarah: 233] 

As for putting forth an opinion to a person in authority, whether he was a judge, leader etc, this 
is clearly an issue performed by way of giving advice ( nasiha ). It is a legitimate matter that is 
presented to the leaders of the Muslims and the masses. As for the referring of a person in 
authority to adopt an opinion of the people, whether he was a judge, ameer, or president, this is 
an object of ambiguity especially after concepts of democracy have spread and have almost 
cormpted the mentality of many Muslims. The seeking of an opinion is what is termed in Islam 
as: ‘ Shura ’ and ‘ tashawur Since it is permitted to listen to an opinion expressed by Muslims and 
non-Muslims because the Messenger ^ accepted the opinion that was included in the hilf alfudul 
fudul confederacy), where he said: 


J, jfj 




jl 


\j» 0 


4j c- 



“If I were invited I would respond, for I do not like to break an agreement which is more 
appealing to me than herds of cattle.” 

[Sunan Bayhaqi] 


Even though it was an opinion of the Mushrikin yet seeking of an opinion cannot be for anyone 
except for the Muslims that is, shura is not a right of anyone except the Muslims because Allah §g 
addressed the Messenger if saying: 



“And consult them in their affairs .” 
i.e, the Muslims. And He H says: 


[TMQ aal-Imran: 159] 



“And who conduct their affairs by mutual consultation .” [TMQ Shura: 38] 

i.e, the Muslims. This is because the first ayah says: 

j 


“And by the Mery of Allah, you dealt with them gently. And had you been severe and harsh-hearted, they 
would have broken away from about you; so pass over (theirfaults), and ask (Allah’s) Forgiveness for them; and 
consult them in their affairs .” 


[TMQ aal-Imran: 159] 
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This consultation by the Messenger §£ cannot be for anyone except the Muslims. The second 
ayah says: 



“And those who answer to the Call of their Cord and establish the prayer, and who conduct their affairs by 
mutual consultation .” [TMQ Shura: 38] 

This cannot be a description of anyone other than the Muslims. Therefore shura is specific to 
Muslims with each other. Practising shura amongst Muslims is a well-known matter. It has been 
mentioned in the noble Qur’an and sacred hadith and in the sayings of the Muslims. It has been 
narrated that Abu Hurairah said: 


// c J, . w _ .e- ? t e- \ 

jjjjg ail! I cuj Ij L» f 


“I have not seen anyone more willing to consult others than the Messenger of Allah’s §; 
consultation of his companions.” 

[Sunan Bayhaqi] 

It has been narrated also that al-Hasan said: 


IjJjsi JsS jjLiJ 


“There is not a people who consult each other, except that they are guided to the best decision in 
their affairs” 


So seeking of an opinion is tashawur or shura which is proven in the text of the Qur’an and the 
hadith. However what many people do not know is; in what issues can there be a shura or tashawur 
? i.e, in which issue is an opinion adopted ? Then, what is the mle on this opinion. Should it be 
adopted according to the opinion of the majority irrespective of right or wrong? Or, is he 
obliged to adopt the correct opinion irrespective of whether it is the opinion of the majority or 
minority or a single person? 

In order to comprehend the answer, it is inevitable that we understand the reality of the opinion 
as it is and what it is and understand the detailed Shari’ah evidences mentioned about seeking of 
opinions and apply these evidences on the reality of an opinion from a legislative perspective. 

As for the reality of opinions existent in the world they do not number more than four types 
only. Any opinion in the world is either one of these opinions or it has branched out from or 
classified under one of them. The four types of opinions are: 

First: Either the hukm is a Shari’ah rule that is, legislative opinion. 

Second: Being the definition of a certain issue. Either a Shari’ah definition such as the definition 
of what a hukm shar’i is or the definition of a reality, such as the definition of the ‘mind’, ‘society’ 
and other such things. 

Third: It is an opinion which indicates a thought in a subject or it indicates a thought in a 
technical matter which is understood by specialists & experts. 

Fourth: An opinion which indicates an action that needs to be undertaken. 

These are the opinions existent in the world and this is their reality. So is shura (seeking of an 
opinion) carried out in all of these opinions or only in some of them? Is the opinion of the 
majority preferred irrespective of being right or wrong? Or is the opinion preferred in terms of 
its correctness without taking notice of the majority? In order to arrive at an answer, we must 
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examine the evidences mentioned in the Qur’an and hadith first. And then apply these evidences 
on these opinions. 

As regards shura the text of the Qur’an indicates that shura applies to all types of opinions 
because the verse says: 



“And who conduct their matters (affairs) by mutual consultation .” 


And he 


says: 


[TMQ Shura: 38] 



“And consult them in the matter ..” 


[TMQ aal-Imran: 159] 


The speech here is general. So the word ‘matter’ means the affairs of the Muslims, which is a 
general designation for all affairs. And in the word ‘ al-amr’ (the matter), the definite article ( alif 
lam) is generic i.e, to the category of affairs. The general thing remains general as long as there is 
no evidence to specify it. And here there is no evidence to specify shura to anything. Therefore, it 
remains of general designation for all affairs. 

With regards to the obligation of following an opinion which is sought by the Shura, that is, 
whether the majority opinion is preferred irrespective of right or wrong or the opinion is 
preferred in terms of its correctness without taking notice of the majority being given any 
consideration, certainly, there are texts which indicate that the opinion of the majority should be 
adopted and complied with. And there are texts which indicate that the opinion of the majority 
should not be adopted, rather it gives the person in authority the right to execute what he has 
decided irrespective of the majority position. The Messenger said to Abu Bakr and ‘Umar: 





“If both of you agree on a mashura, I will not go against it.” 


[Reported by Ahmad] 


And he ft complied with the opinion of the majority in Uhud. Allah H says to the Messenger f|: 

f Jj! JP ISB jH\ d 


“And consult them in the matter. Then when you have taken a decision, put your trust in Allah” [TMQ aal- 
Imran: 159] 

In order to arrive at an understanding of when it is binding to adopt the opinion of the majority 
and when it is not binding we must examine the evidences which are mentioned in the Qur’an 
and hadith first, and then apply these evidences on the existing opinions in the world. 

As for the evidences mentioned in the Qur’an, there are two ayats. The first is His Hi saying: 

<3 


“And consult them in the matter ..” [TMQ aal-Imran: 159] 

It is an order from Allah H to His Messenger ft to refer to the Muslims to obtain their opinion. 
However, Allah H gave him f| the right to choose the opinion. So He H said in completion of 
the same verse: 
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“Then when you have taken a decision, put your trust in Allah” 


[TMQ aal-Imran: 159] 


i.e, after you have decided on a matter after consultation {shura), then put your trust in Allah W> in 
carrying out your matter in the most sensible and appropriate manner. And He H said: “When 
you (singular) took a decision” (‘a^amta) and not when “you (plural) took a decision” {a^amtum). 
As for the second verse, His H saying: 



“And their matter is run by mutual consultation .” [TMQ shura-. 38] 

It is a commendation from Allah Hi for the Muslims because they do not adopt an opinion on 
their own but consult each other about it. It encourages the practise of consultation {shura). Also 
the saying is ambivalent ( mujmai), therefore, we need to refer to the Sunnah to see if there is 
anything there in terms of the sayings and actions of the Messenger ft which will elucidate the 
ambivalent meaning {mujmai). 

By referring to the sayings and actions of the Messenger fg we find that he ft said to Abu Bakr 
and ‘Umar: 





“If both of you agree on a mashura , I will not go against it.” 


[Reported by Ahmad] 


He fg obliged himself not to go against what they have agreed upon, So here the Messenger fg 
demonstrated that the opinion of the majority should not be opposed when they are two persons 
and he is one. 


We also find that the Messenger on the day of the battle of Uhud brought together the people 
of opinion from those amongst the Muslims and those who pretended to be Muslims and then 
they consulted each other. The Prophet fg took the opinion that they should take refuge in 
Madina and force the Quraysh to stay outside. The head of the Munafiqin (hypocrites) ‘Abdullah 
ibn Ubay ibn Salul was of this opinion. And this was the opinion of the senior companions. The 
opinion of the zealous youth who had not witnessed Badr was to go out to confront the enemy. 
The majority then appeared to be on the side of the youth. So the Messenger of Allah H yielded 
to their opinion and followed the opinion of the majority. So this incident indicates that he ft 
gave in to the opinion of the majority and acted according to their opinion and he left his own 
opinion and that of the senior companions because they were the minority. So when the people 
began to regret and said: “We have forced the Messenger of Allah fi to follow our opinion and 
we do not have that right.” They went to him f| and said: 

Ail JjJli c-etA jU jJJi U U 


“We have compelled you but we do not have that right. If you wish you may remain (in 
Madinah). May Allah bless you.” 

[Reported by Alhakim in his mustadrak] 

The Prophet fi refused their request to go back to his opinion and that of the senior 
companions and he continued to insist on compliance with the opinion of the majority. 
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However, we see him also in Badr where he complied with the correct opinion and he was 
satisfied with a single opinion when he found the opinion to be tme. When the Messenger of 
Allah §§ and the Muslims with him came down at the nearest spring of Badr, al-Habbab ibn al- 
Munzir did not like that place. He said to the Prophet M- 


A ?<up j >-Ixi d)l hJ auI aSsJjjI hj-A Ijjs ca))I J y~*j 

j bk I ^ c (Jiyj* 1d)j t a))I b . (_jbb . ct• J >-^ (_JLi 9 

01 U~J Hi cOlSO 


“O Messenger of Allah. Has Allah inspired you to choose this spot over which we have no say 
or is it an opinion, war and strategy?” The Prophet M replied: “It is a matter of opinion, war and 
strategy.” So he said: “O Messenger of Allah. This is not a good place.” Then he pointed to 
another place. The Prophet ft and those with him lost no time in following the opinion of al- 
Habbab” 


[Dalail AnNiibmm UBayhaqi\ 

In this hadfth the Prophet §f left his opinion and he did not refer to the opinion of the majority 
but followed the correct opinion. He was content to adopt it from one person about a subject 
the Messenger (H himself said was: “a matter of opinion, war and strategy.” 

Then we find the Messenger if in the expedition (ghayivd) of Hudaybiya that he stuck to his 
opinion single handily and he rejected the opinion of Abu Bakr and ‘Umar. Furthermore, he 
rejected the opinion of the Muslims and forced them to comply with his opinion despite their 
anger and grievances. He told them: 

ca»I (J 


“I am the Messenger of Allah if. I will not disobey Him, and He will not neglect me.” 

[Reported by Bukhari on Behalf of AlMusoor bin Makhrama] 

From these four ahadfth we find that the Messenger if held on to his opinion solely and rejected 
all other opinions. We also find him referring to the correct opinion and adopting the opinion of 
a single person alone whilst leaving his own opinion and not referring to the opinion of the 
people at all. We also find him complying with the majority opinion and making a statement 
which indicates that the opinion of the majority should be referred to and not opposed. If we 
scrutinise these ahadfth and the context in which they came we find that the Prophet M referred 
to the Shari’ah evidence, that is, the wahy (revelation) in Hudaybiya and that he M referred to the 
correct opinion in the battle of Badr but referred to the majority in Uhud, and we also find him 
not objecting to the opinions of Abu Bakr and ‘Umar. The Prophet’s if action and sayings can 
be summed up in three situations: First, referring to the strength of the evidence as perceived by 
the one who deduces from it and not how the people perceive it. Second, referring to what is the 
correct irrespective of the opinion of the majority and not even giving it any consideration at all. 
Third, referring to the majority opinion regardless of whether it was right or not, infact 
neglecting the aspect of rightness completely. 

When we apply these three mles which have been deduced from the action and saying of the 
Prophet if on the reality of the existing opinions in the world we find the following: 

Firstly- The Shari’ah mle is outweighed only on the basis of the strength of the evidence. This is 
because the Messenger §£ only preferred what was sent down by revelation and absolutely 
rejected everything else. He M said: 
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“I am the Messenger of Allah ft. I will not disobey Him and He will not neglect me.” 

[Reported by Bukhari on Behalf of AlMusoor Bin Makhrama] 

The Sharf’ah evidence is the Qur’an and Sunnah only and whatever the Qur’an and Sunnah 
indicate as an evidence because it is the matter upon which the order or prohibition of Allah Hf 
applies. The strength of the evidence is not what the people perceive or what they define and 
understand it to be. Rather, the strength of the evidence is only according to what the one who 
educes ( mustadill) it , even if this sense of deduction was his own understanding and the 
definition was his own, as long as he relied on the semblance of an evidence {shubhat dalfl). This is 
because the qumva addalil (strength of the evidence) differs among people due to their disparate 
perceptions of the Shari’ab evidence itself and due to the manner in which they understand the 
Arabic language and the Shari’ah. The strength of the evidence does not mean the strength 
(authenticity) of the hadfth only. Rather, the strength of the evidence, whether it be the Quran or 
the Sunnah, is in terms of the meaning ( diraya ), narration ( rhvaya ), understanding ( fahm ) and 
consideration (i’tibar) and there is no difference among the Muslims about this. 

Secondly - The opinion which indicates a thought about a subject, is outweighed from the angle 
of what is right , for eg, the issue of revival. Will it be realised by an intellectual elevation or 
through an economic one? Or, is the international situation favourable to a particular state or 
another? Is the internal and international situation suitable for the undertaking of political actions 
or military actions in addition to the political action or are they not suitable. In all of these things 
what is referred to is the correct opinion. Because, whatever category they may be, they fall 
under the saying of the Messenger f|: 




“It is a matter of opinion, war and strategy.” 

The correct opinion is referred to just as the Prophet H referred to the opinion of al-Habbab 
ibn al-Munzir. Al-Habbab was familiar with that place, so the Prophet ft referred to his 
experience. Therefore, in the technical opinion reference is made to the correct opinion. 

Thirdly — In case of the opinion which leads to undertaking an action, the opinion of the 
majority is preferred. Because he M complied with the majority opinion in Uhud and he went 
outside of Madina even though he saw this opinion as mistaken. Likewise, the senior 
companions took a contrary view because they held the Prophet’s view that they should remain 
in Madinah. Despite this the Prophet ft acted according to this opinion which was to go outside 
Madinah because the majority were of this opinion. So this action of the Messenger of Allah ft 
clarifies the meaning of his statement to Abu Bakr and ‘Umar 





“If both of you agree on a mashura, I will not go against it.” 

[Reported by Ahmad on behalf of Ibn Ganam AlAsha’ri] 

This is regarding the opinion over the same category as in the case Uhud that is, an opinion 
which leads to the undertaking of an action. So in any opinion which leads to the undertaking of 
an action, the majority is preferred such as in the election of a leader, or the removal of a 
governor (ipali) or to decide on a project etc. It is incumbent that the majority opinion be 
adopted and that is binding irrespective of whether it was right or wrong. 
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After the application of the evidences on the reality of opinions in the world it becomes clear 
that the binding opinion i.e, in which the majority is preferred, is of the same category as in the 
case of Uhud. It falls under the ‘al-mashura’ mentioned in his if saying: “If both of you agree on a 
mashura ...” It is the opinion which leads to the undertaking of an action. Anything besides that is 
not binding and it is not obligatory to act upon based on the view of the majority. Thus, the 
binding opinion that is, in which the majority opinion is preferred, is restricted to one type of the 
actions that exist in the world which is the opinion that discusses the action which needs to be 
performed. Due to this application it also becomes clear that for the Shari’ah rule and the opinion 
which leads to a thought or a technical matter no attention is given to the majority opinion in 
both cases. For the Shari’ah rule, only the strength of the evidence is taken into account. And in 
the opinion which leads to a thought or technical matter i.e, which is of the type of opinion, war 
or strategy, only the correct opinion is given attention and nothing else. 

Therefore, the definition is an opinion which is not binding i.e; the majority opinion is not 
followed since in no way does it fall under c mashura’, because the incident of Uhud does not apply 
to it. However, the question of definition also belongs to the opinion which indicates a thought 
because the study of the hukm shar’i in order to define it and the study of the mind to define it is 
the study of an actual thing in order to arrive at the understanding of its reality i.e, the 
understanding of its tme nature. Whenever it is in agreement with the reality then that is what is 
preferred. Therefore, in defining a thing what is preferred is the correct opinion. In this the 
Shari’ah mle is not studied and nor is any importance attached to the opinion of the majority. 
There is no difference between the Shari’ah definition and the definition of any other thing. So 
when the definition is inclusive (Jami) of all components of the object being defined without 
exception or exclusion of any components of the definition and it restricts the inclusion of any 
component which does not come under the meaning of the definition then this definition is 
preferred over other definitions, in other words the correct opinion is preferred because it agrees 
with the reality of the object being defined, and gives the true description of this reality. 

This is the hukm of shura in Islam and it is clear from the texts of the Qur’an and hadith and it has 
been elaborately described in the actions of the Messenger of Allah H. However, for the purpose 
of gaining a precise understanding someone may become confused when discussing the reality of 
opinions about the difference between an opinion through which a thought is reached and the 
opinion through which one arrives at an action. The question of the difference between the 
incident of Badr and the incident of Uhud in applying the evidences on the opinions prevalent in 
the world may also become confused. It might be said when discussing the reality of opinions 
that there is no difference between the opinion which leads to an action and the opinion which 
leads to a thought, in the end all of them revert back to an action. So from where does this 
difference arise? The answer to this question is that there is a subtle difference between them. 
With respect to the opinion which leads to a thought, only the subject matter is discussed 
without considering the action. So the area of discussion is the subject and not the action. What 
is intended from the discussion is to arrive at a thought over a subject which is studied without 
considering the action irrespective of whatever this thought may entail in terms of actions. For 
example, the Muslims going forth in the apostasy ( ridda) wars was discussed by Abu Bakr as 
being in the sphere that a faction under his mle had rebelled against the implementation of the 
laws of the Shari’ah. ‘Umar discussed it in the sphere that it constitutes fighting a faction which is 
strong and is challenging the state and the state may not be able to fight them. Thus, Abu Bakr 
said: “By Allah! If they withhold from me the cord of a camel which they used to give to the 
Messenger of Allah if I will fight them!” When the issue became clear to him ‘Umar had no 
choice but to retract from his previous opinion and follow the correct opinion, which was the 
opinion of Abu Bakr because in reality the issue was that a faction under the Islamic mle had 
rebelled. The issue was not that a large faction was challenging the state. The real discussion is 
not about going out to war or not going out as was the case in Uhud rather it is about whether 
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the bedouin’s refusal to pay Zakah after the death of the Messenger H and their challenge to state 
constitutes rebellion against the Shan’ah rule or a challenge to the state by a large faction. This is 
the actual discussion. Therefore, it was a discussion about an opinion which leads to a thought, 
for which reference is only made to the correct opinion. The correct opinion is that a faction 
under the rule of the Islamic state had rebelled against the implementation of the Shan’ah rules. 
For example, Mu’awiyya’s request for the arbitration ( tahkeem ) of the Qur’an between him and 
sayyidina Ali by raising aloft the mushafs, was that a tme arbitration of the Qur’an or was it a ploy 
against sayyidina ‘Ali ? ‘Ali 4® saw it as a ploy and many people with him viewed it as an 
arbitration of the Qur’an. So, this subject should be studied in order to arrive at the true 
significance of raising the mushafs (scripts) which constitutes an opinion that leads to a thought, 
So the correct opinion is referred to which is that it was a ploy against sayyidina ‘Ali. For example, 
does the increase in the number of rulers weaken a state or strengthen it? In other words, as the 
number of rulers decreases, does the state become stronger or whenever their numbers decreases 
does the state become weaker and whenever their number increases does the state become 
stronger? In other words, does the cabinet in the democratic system become stronger whenever 
its members decrease and weaken whenever its members increase or is it the opposite? Does the 
state in the Islamic system become stronger whenever the number of the Khalifah’s assistants 
( mu’aivmnin ) decrease and weaken whenever their numbers increase, or is it the opposite? This 
issue is studied in order to arrive at the true reality. So it is an opinion which leads to a thought 
and in this subject the correct opinion is accredited which is that whenever the number of rulers 
increases the state becomes weaker and whenever their number decreases the state becomes 
stronger. 

These are three examples of the opinion which leads to a thought. It is clear from these that the 
area of discussion is the subject and not the action even though the discussion in the subject 
would ensure actions yet the discussion is not focussed on the action but on a thought which 
upon becoming clear entails the undertaking or non-undertaking of an action or undertaking an 
action in a manner which is necessitated by the thought which has been discussed. So the 
discussion is for the purpose of arriving at an opinion in a subject i.e, to a thought. Once a 
thought is reached a decision will be made on the subject of the action in light of the thought 
arrived at after the study. The opinion which is being studied will not lead directly to an action 
rather it will only lead to a thought. The thought which is reached may entail the undertaking of 
an action or it may not. Consequently, it is an opinion which leads to a thought. As for the 
opinion which leads to an action, the undertaking of an action is discussed considering the 
subject upon which this action depends, so the area of discussion is the undertaking of an action 
and not the subject. The purpose of discussion is to determine whether or not to undertake an 
action or to undertake an action in a specific manner, the purpose is not to discuss a subject, For 
example when it is intended to elect a YJjalifah and give Bay’a to him the subject of Kljilafah is not 
discussed, Whether it is obligatory fard) or preferred (manduh) and nor is the discussion; should 
we elect a president (of a republic) or a Khalifatii What should be discussed is: should so-and-so 
be elected and given Bay’a or should a different person be elected and given Bay’a? When the 
state’s action of taking a loan is discussed, the discussion should not be on the issue of whether 
or not it is allowed to take the loan rather what should be discussed is: whether the loan is to be 
taken or not ?. And when the building of a new road is discussed, the discussions should not be 
whether or not it is allowed to open this road due to the presence of another road taking its place 
but what is discussed is whether the road should be opened or not, the action itself is discussed 
in terms of whether or not to undertake it. The subject which is entailed by this action is not 
discussed. The discussion of a subject is an opinion which leads to a thought but the subject is 
not the area of discussion rather the subject under the area of discussion is whether to undertake 
an action. Then it will be considered a discussion about an opinion which leads to an action. So 
the opinion will be put forward in order to undertake an action. For example, when Abu Bakr 
consulted the Muslims with regards to who will be KJjalifah after him, it was a discussion about 
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the election of a Khalifah i.e, should so-and-so or so-and-so person be elected. Definitely, the 
discussion was not about the issue of Khilafah. It was a discussion about an opinion which leads 
to an action. For example when the agreement of arbitration between Mu’awiyya and sajyidina 
Ali was finalised, a discussion took place about selecting a mediator on the side of Ali Ali 
chose Abdullah ibn Abbas but most of the people with him chose Abu Musa al-Ash’ari. This 
discussion was about who will be the mediator and not about the issue of accepting arbitration. 
So it was a discussion about an opinion which leads to an action. For example, if the Muslim 
populace take the view that they should establish heavy industry to manufacture all types of 
machinery and equipment in order to fulfil the elements necessary for the state to carry the 
Message (of Islam) but their rulers take the view that they should establish dams and encourage 
agriculture in order to improve the livelihood of the farmer, this discussion is about whether to 
pursue heavy industry or to undertake the construction of dams. The discussion should not be 
whether the state should carry the Message (of Islam) or not. So the discussion is about an 
opinion which leads to an action. 

These are three examples of the opinion which leads to an action, and it is clear that the area of 
discussion is the action and not the subject. These actions even if they depend on certain issues, 
their discussion however is not focused on these issues rather on the undertaking of the action 
Therefore, the discussion is about the action and not about the opinion. 

From this discussion and the above examples, it is clear that there is a difference between the 
opinion which leads to a thought and the opinion which leads to an action even though this 
subtle difference requires reflection and scrutiny. All this is in relation to the confusion that can 
occur with respect to the difference between an opinion which leads to a thought and the 
opinion which leads to an action. As for the confusion that may occur with regards to the 
difference between the incident of Badr and the incident of Uhud, it might be claimed that there 
is no difference between the incident of Badr and the incident of Uhud. Why should the incident 
of Badr be considered as an opinion which leads to a thought and the incident of Uhud be 
considered as an opinion which leads to an action when both involve going into battle and there 
is no difference between them? The answer to this is that there is a clear distinction between the 
two incidents since the reality of the incident of Badr is different to that of Uhud. The issue in 
Uhud was: Should they go out or remain in Madina? It was to do with zeal and cautiousness, the 
discussion was not about a (strategic) position in war. This is why we find the Prophet if, when 
he came to organise the army in a strategic position on the mountain of Uhud, he assumed the 
task of organising them himself. He made the marksmen wait in the rear and ordered them not 
to attack (the complete story is available in AlBukhari), for this action he did not refer to the 
opinion of the people. As for the reality of Badr the issue was purely the question of arranging 
the army in a strategic position. So for this action the Messenger of Allah |f referred to the 
correct opinion. This is from one perspective. From another perspective the evidence for this is 
not just the action of the Messenger H but it is his action and his saying as well. So the 
Messenger’s if saying, 

Lf\J\ y* 


“It a matter of opinion, war and strategy,” 
is also an evidence. 

One issue still remains; who will be the one to expound what is right and that his opinion is 
considered to be the preponderant? We have explained that in the Shari’ah rules the quwwa addalil 
(strength of the evidence) is preferred, and in the opinion which leads to an action, the view of 
the majority is preferred. And that in the opinion which leads to a thought, the technical matters 
and questions of definition, in all these matters the correct opinion is preferred. It remains for us 
to identify who will expound the right opinion and whose opinion will be preponderant. The 
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answer is that the one who outweighs the correct opinion is the one who has jurisdiction over 
the matter in question, he is the one who leads the people that is, their leader, since he is the one 
who assumes the task of consulting the people. When the community consults each other, it only 
does that to reach an opinion so as to proceed according to it. To proceed according to it as a 
community it becomes necessary to have a leader over them so only he should have the authority 
over the matter for which the consultation takes place. The one to outweigh the correct opinion 
should be only him, the one who leads the people. The evidence for this is the verse which 
states: 

<3 

“And consult them in the matter. Then when you have taken a decision, put your trust in Allah” [TMQ aal- 
Imran: 159] 

So the shura was performed by the Messenger if and he was the leader of the Muslims. Allah §g 
gave him the right to decide, to implement what he decides after the consultation i.e, what he 
views as being correct. So he was the one who outweighed what was correct. Likewise, it is the 
same situation with any leader of a people because this is not special to the Messenger (IS but 
general to all Muslims. This is because the speech of the Messenger ^ is a speech to his Ummah 
as long as there is no evidence to specify it to him. And here there are no evidences to make it 
specific to the Messenger (IS. So it is general (‘ aam ). 

As for when the community does not have a leader and it wishes to select some one who will 
have the right to outweigh the correct opinion. In this situation the community should choose a 
single person only so that he will have the right to outweigh the correct opinion. The community 
is not allowed to choose more than one person. This is because outweighing the correct opinion 
cannot be undertaken by more than one person. Indeed the majority might state the correct 
opinion and the correct opinion might lie more with two persons as opposed to one but the 
issue is not the possibility of with whom the correct opinion lies rather who will outweigh the 
correct opinion. Is it one person or two? That cannot be possible for the majority, because 
following the majority (opinion) is contrary to adopting the correct opinion. They are two 
opposite issues. Thus, the majority is adhered to irrespective of the correct opinion, and the 
correct opinion is adhered to irrespective of the majority. 

As for the fact that only one person should outweigh the correct opinion and that it is not 
permitted for more than one person to do so. This is obligatory due to a number of reasons: 

First: That reality of the correct opinion makes it inevitable that there should be one person 
because if the outweighing is left to two, three or more persons they will only disagree. And this 
disagreement of theirs will force them to refer to arbitration. If they appoint two people as 
arbitrators they will only disagree so the judgement will have to go to one of them. Then the 
right to judge will have been referred to one person only. If they appoint three arbitrators then 
their disagreement will be unavoidable, then the judgement will be given either to one or two 
persons. If they refer to two persons then they would have referred to the majority opinion 
whereas it is required that they refer the correct opinion, It becomes inevitable that they refer to 
one person. Therefore, it is imperative that from the beginning the judgement is given to only 
one person i.e, the one who outweighs the correct opinion should be one person only. The 
disagreement that occurs between two or three persons occurs between people of greater 
number than that. So passing judgement should not be given to more than one person because 
when more than one person is given the right to pass a judgement, the judgement goes to the 
majority and not to what is right. What is intended is the judgement on the correct opinion and 
not the majority. 
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Second: The basis in outweighing the correct opinion is that it should only be for the one in 
authority and it should be only one person because if he is an ameer i.e a leader then he can only 
be one person and if he is implementing the matter for which the consultation took place then 
he should be one person only because two persons will unavoidably disagree about the styles of 
implementation, their disagreement will obstruct the implementation. Therefore, the person in 
authority should only be one. Consequently, the person who outweighs the correct opinion 
should be one person only. 

Third: For the Muslims the post of the Khilafah is the greatest tiling. The Islamic Law has granted 
the Khaltfah the sole authority to outweigh one mle over another in the adoption of mles and it 
has given him the right to be alone in his adoption based on the strength of the evidence and it 
has given him the sole right to outweigh the correct opinion. He has the sole right to declare war, 
conclude a treaty, define the relationship with the Kafir nations and anything else that comes 
under the authority of the Khaltfah. The looking after the affairs has been made subject to his 
opinion only, according to what he sees as being correct to undertake. The ijma ’ of the Sahabah 
has taken place on this. The opinion of the Khaltfah is the opinion of one person only so by 
greater reason {min bab aivld) for tilings of lesser importance than that weighty task - that is, the 
job of the Khaltfah- the correct opinion should be outweighed by a single person. 

This is the matter of shura (consultation) and tashawur (mutual consultation) which is the 
adoption of opinions and this is the rule of the Shari’ah with regards it. This rule differs 
completely with the democratic mle. This mle of Allah concerning the adoption of opinions is 
the only tme one. Anything else emanating from democracy is false and it cannot be accepted. 
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Science and Culture 


In Arabic language it is said: the man has obtained (‘ alima ) knowledge {ilm) . This means that he 
attained the true reality of knowledge ( ‘ilm) . He gained knowledge of a thing means he became 
cognisant of it, which means that he became informed of a matter or acquainted with it. Also in 
the language it is said: He has gained comprehension ( thaqifa ), which means that he has become 
proficient, thus he is educated and cultured (thaqij). He has understood {thaqifa) a language 
(means) he has mastered and understood it swiftly. These linguistic meanings are the basis of the 
use of words. However if these words were used to indicate other meanings that relate to the 
linguistic meaning then that is permitted, like in the case of the adoption of the word fa’il 
(subject) in grammar for example. The linguistic meaning (of the words) was prevailing and this 
is why the ancients used to apply the word ‘ilm on all forms of knowledge without differentiating 
between the sciences and disciplines. Then people began to consider intellectual and natural 
disciplines as being general to all people whilst other traditional (textual) disciplines were 
considered specific to the nation from which it was transferred. Subsequently, each of science 
{{ilm) and culture (j thaqafa ) began to be defined according to different specific disciplines, 
acquiring terminological meanings which were different to their linguistic meanings. According 
to this terminology they have the following meaning: Science {{ilm) is the knowledge which is 
acquired through observation, experimentation and education like physics, chemistry and the rest 
of the empirical sciences and culture {thaqafa) is the knowledge which is acquired by way of 
transmission, learning and deduction as in (the study of) history, languages, jurisprudence (fiqh ), 
philosophy and the rest of the non-empirical disciplines. And there are other non-empirical 
disciplines which are included as sciences ({ilm) even though they come within culture such as 
arithmetic, engineering and industry; even though they come under culture {thaqafa) they are 
regarded as part of science because they are universal to all people and not specific to any one 
nation. In a similar way anything from the culture related to crafts which resemble industry such 
as trade and shipping; they are considered to be part of science and they are universal. As for the 
arts such as; painting, sculpture and music they are part of culture. They follow a particular 
viewpoint; which is a specific culture. The difference between culture {thaqafa) and science {ilni) 
is that science is universal to all nations and not specific to any nation to the exclusion of another 
nation. As for culture {thaqafa) it might be specific, being ascribed to the nation from which it 
resulted or it may be part of the nation’s specific and particular characteristics such as literature 
and biographies of heroes, and their philosophy concerning life or they may be universal such as 
trade, shipping etc. Therefore, science is adopted universally from all nations because it is 
universal and not specific to any particular nation. As for culture {thaqafa) the nation should 
begin with its own culture, when she has studied it and is cognisant of it until it becomes focused 
in their minds then they can study other cultures. 

The Muslims used to differentiate between the sciences which a person used to attain by himself 
and the sciences he used to receive from others. Ibn Khaldun says in his book al-Muqaddima\ 
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“The sciences are of two types: A natural type which is for man to arrive at through his thinking 
and a textual type which he takes from the one who authored it. The first are the philosophical 
and aphoristic sciences which he can seek by his thought and be guided through the human 
faculties to its subjects and issues and all its decisive proofs and aspects of its teachings. So as in 
his discernment and study he attains the correct (opinion) from the incorrect, in his capacity as a 
human being possessing the faculty of thought. The second are the textual and written sciences. 
They depend on the report coming from a shar’i source. The mind has no scope in this regard 
except to relate the branch issues to the usul (foundation)”. 

He also said “The rational or natural sciences are common to all nations since man arrives at 
them naturally through his thought. As for the textual sciences they are specific to the Muslim 
religion and its adherents.” 

It appears that what Ibn Khaldun meant by specifying the textual sciences with the Islamic millah 
was only an example because nations other than the Islamic nation as well have textual sciences 
specific to them such as their legislation and language. Ibn Khaldun’s statement does not indicate 
that he distinguished between science and culture. It only indicates that he distinguished between 
textual and rational sciences. His comments are not an evidence to say that the Muslims used to 
differentiate between science and culture rather they are an evidence to prove that the Muslims 
used only to differentiate between disciplines. Thus, they divided them into two sections. 
However their division was in terms of their general acquisition and not in terms of the manner 
of acquisition. So they designated them as rational sciences i.e, acquired via the mind. And 
textual sciences acquired from the text. However, people today differentiate between disciplines 
in terms of the manner in which they were received. Thus, they apply the term ‘science’ on 
anything that is acquired through the empirical method and they apply the term ‘culture’ ( thaqafa ) 
on anything acquired by means other than the empirical method. 
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The Islamic Culture 


The Islamic culture are the disciplines the study of which is occasioned by the Islamic ‘aqidah 
(creed), whether these disciplines included the Islamic ‘aqidah and what guarantees its purity such 
as theology ( ilm al-Tawheed) or they are based on the Islamic ‘aqidah such as jiqh (jurisprudence), 
tafsir and hadith or whatever became necessary for the comprehension of rules emanating from 
the Islamic ‘aqidah such as the sciences of the Arabic language, terminological classification of 
hadith (mustalah al-hadith ) and science of the foundations of jurispmdence ((ilm al-usul). 


All of the Islamic culture is referable to the Qur’an and Sunnah. And it is from them and 
through their comprehension and according to them that all the branches of the Islamic culture 
have been acquired. They (the Quran and Sunnah) are also from the Islamic culture because the 
Islamic ‘aqidah obliges the adoption and adherence to whatever has been mentioned in them. The 
Qur’an was revealed to the Messenger so that he clarified it to the people. Allah Hf said: 



lllJ &£l dJQj djifj) 


“And we have sent down unto you (Muhammad (saw)) the reminder and the advice (Qur’an), that you may 
clearly explain to men what was sent down to them” 

[TMQ Nahl: 44] 

And He IS ordered the Muslims to take whatever the Messenger brought. He IS said: 

j " ’ 1 * 41P d, jAQ TSfijT 


“And whatsoever the Messenger (saw) gave you, take it, and whatsoever he forbade you, abstain from it). ”[TMQ 
Hashr: 7] 

Adopting whatever the Messenger if has brought cannot be possible without comprehending 
and learning it. Owing to the presence of disciplines which were required to understand the 
Quran and Sunnah many types of Islamic disciplines arose and the Islamic culture came to have 
a specific meaning which included: the Quran, Sunnah, Arabic language, conjugation {sarfi, 
grammar, rhetoric ( balaagha ), tafsir ; hadith, classification of hadith, foundations of jurispmdence 
(usul), theology ( tawheed) and other Islamic culture disciplines 


The Method of Study in Islam 


The Islamic culture has a method of study, and this method is summarised in three points: 

First: That the study should be deep until the matters are correctly comprehended because this 
culture is conceptually profounf and its study requires patience and forbearance. Culturing 
oneself with it is an intellectual process which requires mental exertion to comprehend them 
because it requires the comprehension of its sentences, cognizance of its reality and its linkage 
with information through which this reality is understood. This is why it is essential to acquire 
this culture intellectually. For instance, the Muslim is obliged to adopt his creed through ration 
and not by unquestioning submission. So, the study of whatever relates to the basis of the creed 
inevitably requires an intellectual process at the time of study. The Shari’ah rules have been 
addressed in the Qur’an and hadith. So, to deduce the Shari’ah mles the use of the intellectual 
process is imperative. Through it, the problem, the relevant text and its application on the 
problem is understood. For this the intellectual process is indispensable. Even the layman 
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(‘ aammi ) who adopts the hukm without knowledge of its evidence needs to understand the 
problem and understand the hukm which has been brought to solve it so that he does not adopt 
the hukm which is for a problem other than the problem to which the hukm applies. It is 
imperative that he utilises the intellectual process. Therefore, to culture oneself with the Islamic 
culture, whether he is a mujtahid or layman (‘ aammi ) he must receive the culture intellectually. This 
will not be possible except through the intellectual process and by exerting ones utmost effort in 
study. 

Second: The student should believe in what he studies so that he acts upon it i.e, he definitely 
believes the truths he is studying without any doubts creeping in, if it relates to the ‘aqidah (creed) 
and he should have the least amount of doubt that it applies to the reality if it is from the non- 
’aqidah issues such as rulings and morals, but they must be founded on a basis in which he has a 
definite belief with no doubt. Whatever the case, belief in what the student adopts from what he 
studies is a condition, belief either in what he adopts or in the origin of what he adopts, the 
adoption of culture in any other manner is not permitted. It is through making the belief the 
basis of adopting culture that the Islamic culture is found to settle down in an excellent and 
distinguished manner. It is deep and at the same time stimulating and effective giving the student 
a blazing energy thereby igniting a fire which devours corruption and emits a light which 
illuminates the path to well-being. The definite belief in these thoughts ensures a definite linkage 
which naturally takes place within man, between his reality and the concepts he has about tilings 
which are linked to these thoughts in their capacity as meanings about life. So with these 
thoughts he moves with eagerness and zeal towards action. This extraordinary effect of the 
culture on people’s minds will take place when the emotions (contained by the thought) move 
towards the reality because to believe in it constitutes the linkage of emotions with their concepts 
and then the movement (towards action) takes place. 

Third: The student should study the thoughts in a practical way that aims at treating the tangible 
perceptible reality, and not a study based on theoretical suppositions, so that he describes 
matters as they are in their tme form, to treat and change them. He should take the existing facts 
about man, life and universe which he senses or he can sense and study them in order to treat 
them and give the ruling with regards to them until he can determine his position regarding them 
in terms of whether to adopt them, leave them or have the choice whether to adopt or leave 
them. Thus, Islam does not allow people to follow theoretical assumptions. For example: What if 
people live on Mars, how can they fast the month of Ramadhan there? There is no moon there 
so as to have the month of Ramadhan! Only the person on earth he is subject to the address 
(khitab) and he must witness the month of Ramadhan and he must fast that month. However, the 
cloud might prevent the people from seeing the moon so he passes a judgement for this event 
when it occurs. Hence, the Messenger $§ said: 

sJ_p iynS"ii Ols \jjhi\j c'CjJjJ \ yA 

‘When you see the crescent (of the month of Ramadhan), start fasting, and when you see the 
crescent (of the month of Shawwal), stop fasting; and if the sky is overcast (and you can't see It) 
then regard the crescent (month) of Ramadhan (as of 30 days).’ 

[Reported by Bukhari] 

Therefore, it is stipulated in adopting the culture that it be real and not fanciful or theoretical. 
And that it should be studied in order to act upon it when its reality occurs in his life not for the 
purpose of knowing its beauty or for the sake of mere intellectual gratification. 

This is the method of Islam in study which is an in-depth study and belief in what is arrived at by 
study or belief in what is being studied and realistically adopting it to apply it in the battlefield of 
life. If the conditions of the method of study are met then the Muslim who has cultured himself 



The Islamic Personality Vol.l 


203 


with the Islamic culture will have deep thinking with a sharpened sensitivity and be able to solve 
lifes problems. This ensures the Muslim naturally follows the path of perfection, willingly and 
with choice, He will not deviate from it as long as he proceeds according to this method because 
the Islamic thoughts he adopts from this culture are stimulating, effective, based on reality, tme 
and effective solutions for problems. In addition to setting the one cultured by it aflame with 
zeal, it gives the Muslim an extraordinary ability to face the problems of life with solutions 
however great or small, easy or difficult they may be. Thus, a mentality (‘ aqlijya ) forms within 
him which can only be content when the mind is convinced and the heart is filled with 
tranquillity. At the same time an Islamic disposition ( nafsijya ) is formed within him which is filled 
with a belief which is consummate. And through this mentality (‘ aqlijya ) and disposition ( nafsijya) 
the person is characterised by excellent qualities which Islam demands from the Muslim and 
through this mentality (‘ aqlijya ) and disposition ( nafsijya ) he overcomes all the difficulties that 
stand as obstacles in Inis way. This is due to what we see in the substance of this Islamic culture 
in terms of deep and enlightened thoughts and due to them being based on the ‘aqfdah (creed) 
which represents man’s comprehension of his relationship with Allah §g. So, the Islamic culture 
is either from Allah §1 or deduced from that which is from Allah Hg in terms of the Qur’an and 
Sunnah. It has an intellectual aspect in terms of it being a thought, and at the same time it has a 
spirit (rub) in terms of realising the relationship with Allah Hf when he adopts the culture in its 
capacity as coming from Allah H. Thus, it ensures that anyone cultured by it has deep and 
enlightened thought with a burning, fiery enthusiasm. He sells himself to Allah fig in the path of 
Islam seeking the Good Pleasure of Allah Hf. Also, you will find that the one cultured by the 
Islamic culture knows what he wants and knows how to solve the problems of life because he 
has learnt the truth with which he faces the battlefield of life. Thus, he plunges into the trials and 
tribulations of life. He has been endowed with the best of provisions which is the enlightened 
thought, taqiva (fear of Allah #g), and knowledge which solves all problems. This is the culture 
which brings together all that is good. 
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Acquisition of Culture ( thaqafa ) and Sciences 


Encouraging the study of Islamic culture does not mean restricting the Muslims to its study 
alone , infact, what is meant is that it should be made the basis for culturing, teaching, and the 
basis for the permissibility of studying other cultures and sciences. The Muslim has the right to 
learn whatever he wants from the cultures and learn the sciences that appeal to him. However, 
the Islamic personality ( shakhsijya islamijjd) must be the basic premise around which the 
acquisition of any culture revolves. The Muslims endeavoured to teach their sons the Islamic 
culture first and only after they were assured that this culture was consolidated in their minds did 
they open the doors to the study of other cultures. And it is only this method of learning which 
keeps the Islamic personality Islamic and none other, having specific attributes which distinguish 
it from the other human personalities. 

It is required, when taking from non-Islamic cultures that it is not taken except after becoming 
satisfied that the Islamic culture has been consolidated and has become deep rooted in the 
minds. This is not stipulated for sciences because sciences do not have a bearing on the Islamic 
culture since they are universal. It is essential that Muslims continue to persevere with utmost 
effort in the path of learning sciences since they are from the means of life. It should be noted 
however, with regards to the teaching of sciences that its results should concur with the 
viewpoint of Islam so that it strengthens the ‘aqidah (creed) and not shake peoples conviction in 
it. When a scientific theory or law contradicts the text of the Qur’an which is definite in meaning 
and authenticity then it is not taken and nor is any topic of learning adopted since it is 
speculative ( %anm ) and the Qur’an is definite {qat’i). For example, Darwin’s theory regarding the 
origin of human beings contradicts the text of the Qur’an with respect to the creation of Adam 
8S3, therefore, this theory is rejected because it contradicts the Qur’an. Even though Islam did 
not make the Qur’an a basis of acquiring scientific knowledge however it must be noted that 
these sciences should not contradict the Islamic ‘aqidah (creed). 

In short, the Islamic ‘aqidah (creed) must be adhered to completely when provided with cultures 
and sciences by making the Islamic personality the basic premise in acquiring any culture making 
sure that the sciences do not contradict the Islamic personality when acquiring scientific 
knowledge. It is this adherence which will maintain the presence of the Islamic personality in the 
Muslims and make the Islamic culture affect other cultures and ensure its continuation as an 
Islamic culture which is distinguished from the rest of the cultures of the world and when this 
adherence vanishes and the Muslims become negligent regarding it they will acquire other 
cultures on a basis other than Islam. They will not take the Islamic ‘aqidah (creed) as a benchmark 
when taking the sciences. This will lead to the presence of an evident danger on the Islamic 
personality, infact on the whole Muslim Ummah if it continues in this path for a period of a 
generation or more. 
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The Cultural Movement 


The Muslims conquered lands in order to carry the Islamic Da’wah to its people. The nature of 
carrying the Islamic Da’wah necessitates the presence of a cultural movement. This is because 
Islam is a message which requires study, research and reading and since its very nature 
necessitates that it is studied and understood. It requires the one who has conviction in it to 
study anything that has an effect in elevating the standard of life. Thus, many of those people 
who opened up lands were scholars ( ulama ), proficient in the recitation of the Qur’an ( qari’een ), 
and those who could write ( katibeen ). They were accompanied by the scholars, reciters and 
scribes so as to teach in the newly conquered lands because in every conquered land a mosque 
would be built for prayer and for the purpose of teaching men, women and children. The L llama 
were the ones who assumed the responsibility of teaching the people the Qur’an, hadith and 
ahkdm. They also assumed the responsibility of spreading Islam. Thus, the cultural movement 
aimed at teaching and spreading Islam. It was an Islamic cultural movement. However, in 
addition to that it also used to include historical, linguistic and literary aspects. 
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The position of Muslims with regards to non- Muslim cultures 


The Muslims conquered Persia, Iraq, the Sham region, Egypt, North Africa and Spain. These 
countries had different languages, nationalities, cultural norms, laws and traditions. They also 
used to have different cultures ( thaqafai). When the Muslims entered these lands they carried to 
them the Islamic Da’ivah and they applied on them the system of Islam. However, they did not 
coerce people to accept rather the strength of the Islamic ideology, its truthfulness, simplicity of 
its creed and nature had affected them. So they entered into the deen of Allah in crowds. Not 
to mention that the understanding of Islam was easily accessible to all. The Ulama used to 
accompany the armies in the state of war and travel to the newly conquered country to teach the 
people the deen. Owing to this a strong Islamic cultural movement took place in the conquered 
lands. This had a big effect on people’s understanding of the reality of the deen and its culture. 
Islam affected the thoughts and also affected the cultures which were present in the conquered 
countries. All the mentalities were fused together into an Islamic mentality (‘ aqliyya islamiyyd). 

Although Islam assumes the role of the universal intellectual leadership and works to save 
mankind, it does not however impose itself on the people by force, even though it does prepare 
the power to protect its Da’ivah (Call) and to carry it to the people. Likewise, it prepares the 
minds and intellects of people with the Islamic culture so that they are able to comprehend the 
truth of Islam. Thus, its attitude with people regarding its culture was in a definite manner. The 
Muslims understood this when they emerged from the Arabian Peninsula to spread Islam 
through conquest. They entered these lands and carried Islam to them: they carried to them the 
Qur’an, the Prophet’s Sunnah and the Arabic language. They used to teach the people the 
Qur’an, hadith , the rules of the deen and they used to teach them the Arabic language also. They 
used to restrict their attention to the Islamic culture. That is why the period of rule over these 
countries did not continue until the old culture of the conquered countries began to disappear 
and die away. The Islamic culture became the sole culture of the country and Arabic language 
became the sole language of Islam. It was the only language used by the state. Therefore, the 
culture of all the Islamic lands despite the disparity in their people and language became one 
culture which is the Islamic culture. And this is despite the fact that the people of Persia had a 
culture different to that of the people of al-Sham (the levant region) and the people of Africa had 
a different culture to that of the people of Iraq and the culture of the people of Yemen was 
different to that of the people of Egypt. All of their mentalities became one mentality which is 
the Islamic mentality. And their culture became one which is the Islamic culture. Due to this, all 
the conquered nations along with the Arab nations became one nation, the Islamic nation after 
they had been different nations and these different peoples became one Ummah which is the 
Muslim Ummah after being divided and scattered people. 

The orientalists rely on a false proposition and some Muslim scholars themselves have fallen 
prey to it, they claim that foreign cultures such as the Persian, Roman, Greek and Hindu cultures 
etc. had an effect on the Islamic culture and the justification is a manifest misguidance when they 
claim that many of these foreign cultures had penetrated the Islamic culture. The reality is that 
the Islamic culture entered the conquered lands and in its capacity as the culture of that country 
it completely affected the (indigenous) culture such that these cultures generally ceased to exist. 
It assumed the place of the original culture and became the sole culture of the land. 

As for the suspicion that the Islamic culture was affected by the non-Islamic cultures, this 
suspicion comes from the intentional distortion on which the non-Muslims depend when 
changing the concepts about things, It also comes from the shortsightedness of some 
researchers. Yes, the Islamic culture did benefit from and make use of the foreign cultures. It 
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made them a means for its own productivity and growth. However, this does not constitute 
effect (ta’aththur) but rather benefiting ( intifa ) from them. This is necessary for all cultures. 

The difference between being effected by and deriving benefit from something is: that being 
affected by the culture is to study it and adopt the thoughts that it contains and incorporate them 
into the thoughts of the first culture due to the mere presence of a similarity between them and 
due to the mere preference for these thoughts, being effected by a culture leads to believing in its 
thoughts. If the Muslims were to be effected by the foreign culture in the beginning of the 
conquests then they would have transferred, translated and incorporated Roman law into the 
Islamic Law considering it as a part of Islam. They would have also made Greek philosophy a 
part of their beliefs and in their lives they would have followed the way of the Persian and 
Romans by allowing the affairs of the state to be guided by what they saw as beneficial to them. 
If they did that then Islam would have followed a disorderly and confused course from the 
beginning of its emergence from the Arabian peninsula and its thoughts would have completely 
mixed up, causing it to cease being Islamic. This is what it means to be affected by another 
culture, if indeed that is what happened. As for benefiting from another culture, it constitutes the 
deep study of another culture and knowledge of the difference between its thoughts and the 
thoughts of the Islamic culture. Then taking the meanings in that culture and the similarities that 
it contains and enriching the literary culture, and improving the rendition of these meanings and 
similes without allowing any contradiction to enter the thoughts of Islam and without taking any 
thoughts from its concepts about life, legislation & ‘aqidah (creed). The restriction of benefiting 
from the culture and not being affected by it means that its study constitutes only information 
which does not affect the viewpoint about life. The Muslims from the beginning of the Islamic 
conquests until the era of decline in which the cultural and missionary invasion took place during 
the middle of the 18 th Century C.E used to make the Islamic culture the basis of their culture and 
they used to study the non-Islamic cultures to benefit from them in terms of the meanings about 
things in life & not to have conviction in their thoughts and this is why they were not effected by 
them, rather they only benefited from them which is contrary to the situation of the Muslims 
after the western cultural onslaught against them, they studied the western culture and they came 
to like its thoughts. Amongst them there were those who came to be convinced of such thoughts 
and abandoned the Islamic culture...and there were those who liked these thoughts and included 
them in the Islamic culture as being part of it and some of it came to be considered as Islamic 
thoughts even though they contradict Islam. Many of them for example, used to consider the 
well known democratic principle 

ollal^Jl j.i *0. * 


‘The Ummah is the source of authority’ 

as an Islamic principle even though it meant that the sovereignty would be for the people and 
that the Ummah would pass legislation and enacts canons. This contradicts Islam because the 
sovereignty is only for the Shari’ah and not the Ummah and the laws are from Allah Hf and not 
from the people. There were many who tried to make Islam democratic. Socialist or Communist. 
Even though Islam contradicts democracy because the ruler only implements the Shari’ah and he 
is restricted by it. He is not employed by the Ummah and nor does he implement their will. 
Rather, he looks after their interests according to the Shari’ah. Likewise, Islam contradicts 
Socialism because for it ownership is restricted to the mode and not restricted by the amount. 
Also, it contradicts with communism because Islam makes the belief in Allah Hf the basis of life 
and advocates private ownership and acts to protect it. Making Islam Democratic, Socialist or 
Communist by preferring those thoughts constitutes being affected by the foreign culture and 
not benefiting from it. What is worse is that the Western Intellectual leadership is a creed which 
contradicts the creed of Islam. Some were affected by it and the educated amongst them began 
to say that religion should be separated from the state! And the uneducated amongst them would 
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say religion is contrary to politics!! And do not enter politics into the religion...which indicates 
that the Muslims in the era of decline after the cultural invasion had studied the non-Islamic 
culture and were affected by it contrary to the situation of the Muslims before who studied the 
non-Islamic cultures and benefited from them but were not affected by their thoughts. 

By examining the manner in which the Muslims studied the non-Islamic culture and the manner 
in which they used to adopt it, the nature of benefiting from it and becoming affected by it 
becomes clear. Someone who scrutinises the Islamic culture will find that it has Shari’ah 
disciplines like tafslr (Qur’anic exegesis), hadith , jurispmdence etc, and it has disciplines relating to 
the Arabic language in terms of grammar, declension, literature and rhetorics (balaaghd) etc and it 
has rational disciplines such as logic (. mantiq ) and theology (tawheed) . The Islamic culture does not 
go beyond these three categories. As for the Shari’ah disciplines, they were not effected by the 
non-Islamic cultures and nor did they benefit from them at all. Since their basis is restricted to 
the Qur’an and Sunnah. The Fuqaha (jurists) did not benefit from the non-Islamic cultures and 
nor did they study them because the Islamic Law has abrogated all the previous Shari’ahs and 
their adherents have been ordered to leave them and follow the Shari’ah of Islam and if they did 
not do that they will be considered as disbelievers. Therefore, the Shari’ah does not permit the 
Muslims to adopt those Shari’ah’s or to be effected by those cultures because they are restricted 
to adopting the rules of Islam only, anything else is considered kufr (disbelief) and it is forbidden 
to adopt it. However, Islam has a single method in adopting mles which cannot be surpassed. 
This method involves the understanding of the existing problem and the inference of a ruling for 
it from the Shari’ah evidences. Therefore, there is no scope for studying any jurisprudential 
culture in relation to the Muslims adopting rules. Thus, the Muslims were not affected by the 
Roman Law or any other law. They definitely did not adopt from it and nor did they study it. 
Even though the Muslims did translate philosophical and some scientific works but they did not 
translate anything from the non-Islamic jurispmdence or legislation whether Roman or anything 
else which indicates decisively that the non-Islamic cultures did not have a presence amongst the 
Fuqaha (jurists), whether for the purpose of study or benefiting from them. Indeed, the law did 
grow and expand, its growth and expansion is attributable to what took place in front of the 
Muslims in terms of problems which needed a solution. The extensive economic problems faced 
by the Islamic state and the issues occurring in different aspects relating to this state pushed the 
Muslims, by virtue of their deen, to perform Ijtihcid regrading these issues according to the 
principles of Islam and pushed them to deduce rules to solve these problem from the Qur’an 
and Sunnah or whatever the Qur’an and Sunnah alluded to in terms of evidences. This is what 
their deen ordered them to do and this is what our Master Muhammad, the Messenger of Allah if 
made clear to them. It has been narrated about him if that when he sent Mu’az to Yemen he said 
to him: 
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“By what will you pass judgement ?’ He said: By the Book of Allah. The Prophet if said: If you 
do not find it there ? He said: By the Sunnah of the Messenger of Allah if He said: And if you 
do not find it ? He said: T will exercise my own Ijtihad’ He if said: ‘Praise be to Allah who has 
made the messenger of the Messenger of Allah to accord with what Allah and His Messenger 
loves” 


[Reported by Abu Dawud] 
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Thus, it was fard on the Muslims to perform Ijtihdd to deduce the Shari’ah rule for each issue that 
occurred. And the rules that were deduced were Islamic Shari’ah rules, deduced from the Quran 
and Sunnah or whatever the Quran and Sunnah alluded to in terms of evidences. 

As for tafsfr (Qur’anic exegesis), they used to explain the verses of the Qur’an and attempted to 
expound the meanings of verses either according to what was indicated by the words and 
sentences, in terms of the linguistic and Shari’ah meanings or by admitting things occurring 
which fell within the meanings of those words and sentences. Even though the tafsfr began to 
expand and the clarification of the meanings of verses became more detailed but Roman and 
Greek concepts relating to the viewpoint about life or legislation, considering them as coming 
from non-Islamic cultures were not inserted into the tafsfr literature. Indeed, there were 
fabricated and weak ahadfth used by some Mufassirun. They inserted their meanings into the tafsfr 
of the Qur’an even though they were not Islamic. However, that is not to be considered as an 
example of being effected by non-Islamic culture but as interpolation of the Islamic culture, such 
as the interpolation of ahadfth the Messenger H did not actually utter. There is a difference 
between interpolating something in Islam with respect to the fabrication of ahadfth and being 
effected by a non-Islamic culture by adopting its thoughts and inserting them into Islam as part 
of Islam. In short, the Shari’ah disciplines were not affected by non-Islamic cultures. As for the 
literary and linguistic disciplines etc, the influence of the Arabic language on the rest of the 
languages in the conquered lands was strong until the other languages disappeared from 
common usage in life’s affairs. The Arabic language was the only dominant language over all 
affairs of life in its capacity as a political component in the understanding of Islam, because it is 
the language of the Qur’an. That is why you will find that the conquered nations after having 
conviction in Islam participated in strengthening this influence because it was one of the 
requirements of Islam, the deen they came to profess. Therefore, Arabic language was not 
affected by the languages and culture of the conquered lands. On the contrary, the language itself 
influenced the land that was conquered and weakened its original languages until some of them 
disappeared altogether or almost disappeared with the Arabic language remaining as the only 
language of Islam, the only language used by the state, the common language, the language of 
culture, science and politics. Although Arabic literature came across material forms in the 
conquered countries such as gardens, palaces, seas, rivers, scenery etc, it grew with the increase in 
its meanings, imagination, similes and topics, it benefited from these but it did not become 
affected by thoughts which contradicted Islam. Thus, we find the aspects related to the creed 
which contradict Islam, none of the Muslim literary’s was affected by them and infact they 
completely opposed them. Although the Greek philosophy was translated and attention was 
given to it, however the Greek literature which professed belief in a plurality of gods and gave 
them anthropomorphic attributes did not gain much currency amongst the Muslims, in fact they 
did not give it any attention at all. Yes, some individuals did overstep the requirements of what 
was befitting the Islamic culture. They became vulnerable to meanings not recognised by Islam. 
Just as the morally depraved amongst the writers and poets did, they included meanings in their 
poetry which Islam did not agree with. But those were an insignificant few who are not worth 
mentioning in relation to the Islamic society. However much their literature may have been 
affected by meanings forbidden by Islam this was not an influence that affected the Islamic 
culture. Rather, the Islamic culture continued as did the Arabic culture and the Arabic language, 
free from any suspicion. 

As for the rational disciplines, the Muslims due to the nature of their original mission in life, 
which is the Da’wah to Islam, used to clash with the people of other religions and cultures who 
would arm themselves with Greek philosophy. Refuting and destroying their beliefs and 
demonstrating their fallacy was imperative. They had to explain the Islamic ‘aqfdah (creed) in a 
manner these people could understand. That is why the Muslims instituted the science of Tawheed 
(belief in the oneness of Allah) in order to clarify the Islamic ‘aqfdah (creed) and explain it to the 
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people. Thus, ‘ilm al-tawheed (science of Tawheed) came to exist. Even though it comes under the 
Shari’ah disciplines in terms of the subject, which is the Islamic ‘aqidah (creed), but it is 
considered part of the rational disciplines in terms of form and delivery. The Muslims benefited 
from mantiq (logic) and they translated it into Arabic. Consequently, it is clear that the foreign 
cultures did not affect the Islamic culture, whether in the Shari’ah disciplines, Arabic language or 
rational disciplines. Only the Islamic culture remained until the end of the period of decline, as a 
purely Islamic culture. As for the Muslims they also were not affected by any other culture, 
neither in terms of their way of thinking or in their understanding of Islam. The mentality of the 
Muslims continued purely as an Islamic mentality. However, there were some individuals who 
were affected by the foreign rational disciplines. So, new thoughts arose amongst them. And 
there were individuals for whom the study of foreign philosophies was initiated as a veil over 
their minds which led them to fall into error in understanding some of the thoughts of Islam or 
led them to fall into misguidance in their intellectual discussions. They attempted to understand 
some of the thoughts without restricting themselves to the Islamic ‘aqidah (creed) and the 
thoughts of Islam. They are two groups: The first group, it was the error in their understanding 
which caused them to fall into the situation they found themselves in, but they continued to have 
an Islamic mentality (‘ aqliyya islamiyya) and Islamic disposition ( nafsiyya islamiyyd). Therefore, their 
intellectual contribution is considered part of the Islamic culture even though it contained 
erroneous thoughts, but it was a misunderstanding. The second group, the misguidance in their 
comprehension was what caused them to fall into the situation they found themselves in. They 
had completely deviated from the Islamic ‘aqidah (creed) and came to carry a non-Islamic 
mentality (‘ aqliyya ). Therefore, their intellectual contribution is not considered to be part of the 
Islamic culture. 

As for the first group, the effect of the Hindu philosophy was the reason for their error in their 
understanding. This is because the Hindu philosophy advocates ascetism and renunciation of the 
world. Some Muslims became confused and thought ascetism was the same as quhd (pious 
austerity) which has been reported in some ahadith. It is from this understanding that the Sufis 
arose. This affected the understanding of what it means to take or renounce the world. Even 
though qyhd (living an austere life) in this world means that one should not take the world as 
ones goal in life, for example, making the procurement of wealth for its own sake the highest 
goal. It does not mean however that one should not enjoy the good and haldl things in life which 
is contrary to ascetism and the renunciation of the world, both of which mean the abandonment 
of pleasures and delights in life despite having the ability to attain them. This contradicts Islam. 
This erroneous understanding originates due to the veil that covered the minds of some Muslims 
owing to their study of the Hindu philosophy. 

As for the second group, their being effected by the Greek philosophy was the reason for their 
misguided understanding. This is because the Greek philosophy came with thoughts and 
discussions about things that were beyond the natural world. It set out to discuss the existence of 
God and His attributes ( sifai). Those well-versed in it amongst the non-Muslims in the conquered 
lands attacked Islam which led some Muslims to translate their works and study them so as to 
respond to those attacking Islam. They tried to reconcile philosophy with Islam. This led to 
debates whose proponents were affected by the Greek philosophy such as the debate about the 
creation of the Qur’an ( khalq al-Qur’an) and such as the debate about whether the attribute isifaf) 
was the same as the object being described or external to the thing described and other such 
discussions. But these discussions stopped at the limits of the Islamic ‘aqidah (creed). Their 
proponents adhered to the ‘aqidah (creed) and restricted themselves to its thoughts. The reasons 
for their discussions was the Islamic ‘ aqidah , they did not deviate from it. They did not proceed 
blindly into philosophy outside the applicability of the ‘aqidah. Their thoughts were Islamic 
thoughts and their discussions are considered part of the Islamic culture. This is why they did 
not deviate or become misguided. Their adherence to the Islamic ‘aqidah protected them from 
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becoming misguided. Examples of such people are the Mu’tafila from scholars of tawheed. But 
there were a small number of people who plunged headlong into Greek philosophy without 
restricting themselves to the Islamic ‘aqidah. They studied the Greek philosophy on a purely 
rational basis without adhering to Islam. They delved into the study of Greek philosophy and 
began to imitate and emulate it. They began to initiate their own philosophy based on their very 
own brand of philosophy. They did not permit the Islamic ‘aqidah to have any effect on their 
discussions and nor did they acknowledge its presence rather their discussion was a purely 
philosophical discussion. Even though in their capacity as Muslims certain Islamic aspects did 
appear in their discussions but that was due to the deep-rooted Islamic concepts they held as was 
the case with some of the Jewish philosophers. This does not take their philosophy a single step 
closer to Islam rather it is a rational philosophy proceeding according to the methodology of 
Greek philosophy. They are the Muslim philosophers such as Ibn Sina, al-Farabi, Ibn Rushd and 
their likes. This philosophy of theirs was not Islamic and nor was it the philosophy of Islam 
concerning life, indeed it had no relationship to Islam. It is not considered as Islamic culture 
because the Islamic creed was not a part of its study. Rather, when they discussed it they did not 
give Islam any attention. Only Greek philosophy was the object of study and it has no 
relationship to Islam or the Islamic ‘aqidah (creed). 

This, briefly, is the position of Muslims with regards the non-Islamic cultures. So, the Muslims 
generally were not affected by them but they did benefit from them, and they definitely did not 
study the foreign cultures relating to legal rulings. In the Shari’ah disciplines nothing can be 
found relating to the non-Islamic cultures. They benefited from the meanings, allegories and 
creativity present in the foreign cultures but that had no effect on the Arabic language or Arabic 
literature. So, from this perspective their study of non-Islamic cultures was by way of benefit and 
not effect. As for the rational disciplines, they studied them and benefited from them in terms of 
the style of delivery in logic ( mantiq ) and in ‘Urn al-tawheed. However, Islam and the thoughts of 
Islam were not affected but some Muslims were affected in their understanding of Islam and this 
manifested in their behaviour and writings but not in the Islamic culture or Islamic thoughts and 
this was the case with the likes of the Sufis and Muslim philosophers. 

This is with respect to the culture. With regards to the sciences such as the natural sciences, 
mathematics, astronomy, medicine etc, the Muslims studied them and adopted them universally. 
They do not fall under culture which actually affects the viewpoint about life. They are empirical 
sciences only and general to all people. They are universal, not specific to any particular nation to 
the exclusion of others. Therefore, the Muslims took from them and benefited from them. 

As for the manner of compiling the sciences and Islamic culture, it grew naturally until it was 
organised. The Islamic culture began orally, the people transmitted it to each other through 
hearing, they did not devote themselves to writing down anything other than the Qur’an until the 
area of the state had expanded and there arose an urgent need to have the sciences and 
disciplines written down. Then, gradually the practise of writing increased though it was not 
according to any specific system. They would write about an issue in tafsir, hadith, jurisprudence, 
history, literature etc all in one book without arrangement or division into chapters because it all 
constituted knowledge in their view. There was no difference between one science and another 
or between one piece of knowledge and another. Rather, all were one science. A scholar was not 
distinguished by any particular science. Then there was a concentration on writing when the 
scope of the disciplines expanded and most became unable to encompass it all. So a specific 
inclination towards one type of science and discipline prevailed amongst each group. Thus, 
similar issues came to be gathered together. And the sciences and disciplines became more 
distinct and the Ulama began to slowly arrange it in an organised manner. Due to this the 
thoughts took the course of being arranged and written down until we have examples of such 
works as the Mmvatta in hadith , Kalila iva Dimna in Arabic literature, al-Risala in foundations of 
jurisprudence (usul), the books of Muhammad in jurispmdence fiqh), the book al-’Ayn in Arabic 



212 


The position of Muslims with regards to non- Muslim cultures 


language, and the book of Sibaivayh in grammar, the book of Ibn Hisham in Sirah, the book of 
Tabari in history and so on and so forth....rather there were books for each branch of jiqh 
(Islamic jurispmdence) like the example of Kitab al-Kharaj by Abu Yusuf regarding economics, 
and the book A-Ahkam al-Sultanijya of al-Mawardi in ruling. Then the compilations included all 
branches of sciences and disciplines and the arrangement of issues ( masa’il ) and chapters 
gradually progressed until it came to include all the sciences and disciplines. Then culture 
(thaqafa ) became separated from science in the compilations in the classes of higher education in 
the universities and so forth... 

What is worth mentioning is that the Muslims took the style of compilation from others because 
the style of compilation is like the sciences in being general. 
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The Muslims saw their lives as only for the sake of Islam and their existence as only for the 
purpose of carrying the Islamic Call. Islam was the only basis for their unity and reason for their 
revival. It is the only source of their dignity, glory and hope. This is why their souls and minds 
became possessed by it, so they devoted themselves to it and embarked upon studying it and 
understanding it. They dedicated themselves to the Qur’an, to its understanding and explanation. 
They devoted themselves to the ahadlth, to its transmission and collection. And they began to 
deduce rules which solved the problems of people. And they pursued reports about the Prophet 
M and his campaigns, memorising them and transmitting them. They gave their attention to the 
military expeditions ( magha^i ), conquests, by documenting them and transmitting them. The 
mixing of Arabs with non-Arabs in the conquests led to a cormption in the pronunciation of 
Arabic by the Arabized population and by the Arabs and since the Qur’an cannot be understood 
without the Arabic language, the Muslims devoted themselves to the Arabic language, studying it, 
explaining it and putting down principles (for grammar) and studying the jahili (pre-islamic) 
poetry and the traditions of the Arabs, their speeches and periods in order to understand the 
Book of Allah Hi and the Sunnah of the Messenger of Allah ft. When the people of other 
religions entered into Islam they still possessed intellectual cultures and carried traces of kufr 
thoughts, and when the intellectual stuggle between the Muslims and the enemies of Islam took 
place they dedicated themselves to the rational sciences, studying them to explain the ‘aqidah of 
Islam to the people and demonstrate it with the rational evidence. The types of disciplines were 
divided into branches and the Islamic disciplines became diversified as a result. They dealt with 
many things and came to be enriched every time the conquests expanded even further and 
developed each time people embraced the deen of Allah H§. When the Islamic state became vast 
and the aspect of concentrating on the countries that had been opened was preferred over the 
aspect of conquest, many Muslims began to devote themselves in research in the disciplines, 
sciences, lessons and in-depth study. A multi-faceted Islamic culture took shape among the 
Muslims; the people dedicated themselves to learning it so long as it served Islam and elevated 
the position of Muslims. Generally, the Muslims were only interested in this culture and not in 
other cultures despite their interest in the universe in terms of science and industry. Each 
scholar, whatever type of culture he specialised in, and every writer whatever his literary 
orientation and even every mathematician, scientist or craftsman whatever his path, they were 
cultured first by the Islamic culture, then they learnt other things. As for some scholars who 
became famous for science like Muhammad ibn al-Hasan in mathematics, Ibn Batuta in 
geography, Ibn al-Athir in history, Abu Nuwas in poetry etc. This fame does not imply that they 
only studied the science for which they became famous. Rather, they and others like them 
studied all of the Islamic culture and then turned to a branch of knowledge and became famous 
for it while they had grasped the rest of the branches of Islamic culture as well. As for this 
Islamic culture, it contained topics that were fundamental to the culture because the meanings 
mentioned in them is what was intended for the Muslim, like tafislr, hadith, Strah , history, 
jurisprudence (fiqh ), foundations of jurisprudence ( usul al-fiqh) and tawheed and it contains what 
are actually tools for understanding those topics that are fundamental, like the sciences of the 
Arabic language and logic ( mantiq). The Muslims devoted themselves to all of these and since the 
sciences serving as tools are a means of understanding the intended fundamental meanings then 
the knowledge of the intended meanings is what should be aimed at. Therefore, we shall restrict 
ourselves to presenting a glimpse of the tafislr, hadith, Strah, history, jurisprudence (fiqh), 
foundations of jurisprudence ( usul al-fiqh) and tawheed in order to give a brief illustration of each. 
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The word tafslr is the form taf eel from the word al-fasr which means to explain (bayan). You say I 
explained the thing (without pronouncing the tashdeed), 'afsuruhu fasran', and I explained it (with 
the tashdeed)', 'ufassiruhu taf sir an when you explained it. The difference between tafsir and ta'weel is 
that tafsir is the explanation of what is intended by the wording and ta'rnel is the explanation of 
what is intended by the meaning. The word tafsir is chosen when applying to the explanation of 
the verses of the Qur’an. The Qur’an has been revealed in the Arabic language so its expressions 
are Arabic, including the expressions which are of a foreign origin like istabraq (brocade). It is has 
been Arabized according to the principles of Arabic and it became part of the Arabic 
expressions. The style of the Qur’an is the well-known way of Arabs in their speech. He said: 



“An Arabic Qur’an" 


[TMQ Zumar: 28] 


The Arabs used to recite it, comprehend the strength of its eloquence and understand its 
meanings. But not all of the Qur’an can be approached by all Arabs who would understand it 
generally and specifically just by merely listening to it because by revealing the Qur’an in the 
language of the Arabs does not mean that all Arabs will understand its words and phrases. Since 
not every book written in a certain language can be understood by the people of that language. 
The understanding of a book does not require language only but also a level of intellect in 
understanding and comprehension which agrees with the level and elevation of the book. The 
reality of the Arabs when the Qur’an was being revealed was that not all of them were able to 
understand the Qur’an generally and specifically. Rather, they used to differ in their 
understanding according to their intellectual elevation. Because of that reason the Sahabah' s 
ability to explain and understand the Qur’an was at variance due to the disparity of their 
understanding of the Arabic language and also due to the disparity in their intelligence and 
comprehension. The Qur’anic expressions themselves and their meanings were not all 
understood by all Arabs. Anas ibn Malik narrated that a man asked 'Umar ibn al-Khattab about 
His §1 saying: 



“And fruits and abba (herbage, etc) ” 
What is the abba ? 'Umar replied: 


[TMQ Abasa: 31] 




‘We have been forbidden from over-burdening ourselves and going excessively deep into issues’ 
It has also been narrated about 'Umar that he was on the minbar and he read: 

Qs- Jl|& 

“Or that He that he may catch them with takhawwuf (gradual wasting of their and health)" [TMQ Nahl: 47] 

Then he inquired about the meaning of takhawwuf A man from Huzayl said: takhawwuf for us is 
the gradual decrease (tanaqqus). 
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Furthermore, there are many verses in the Qur’an for whose understanding knowledge of 
linguistic expressions and styles is not sufficient. Rather, they require information about certain 
expressions because these expressions point to specific meanings such as in His Hf saying: 


‘By (the winds) that scatter dust” 


‘By the (steeds) that run, with panting (breath)” 


[TMQ Dhariyat: 1] 

[TMQ ‘aadiyaat: 1] 

,jjj| aJb' j Sd/T 


‘Verily ! We have sent it (thisQur’an) down in the night of al-qadr (decree)’ 


[TMQ Qadr: 1] 



“By the dawn ; by the ten nights (that is, the first ten days of the month of Dhul-hijja )” [TMQ Fajr: 1-2] 

And other such verses which point to well known meanings, there are other verses whose 
understanding requires knowledge of the causes of revelation. 

There are verses in the Qur’an which are muhkam (explicit) and clear in meaning. They are the 
verses especially the Makkan verses which pertain to the fundamentals of the deen in terms of the 
‘aqidah and the verses which pertain to the fundamentals of the rules which are the Madinan 
verses, especially those related to transactions ( mu'amalai ), punishments (' uqubai ) and testimonies 
(bayyinai). There are mutashabihat (ambiguous) verses as well in the Qur’an which are ambiguous 
in meaning for many people, especially the verses that are open to a number of meanings or 
necessitates leaving the apparent meaning for another meaning because of the contradiction with 
the creed which should be free of anthropomorphic elements. 

Even though the Sahabah were the most competent in understanding the Qur’an because they 
were the most knowledgeable in the Arabic language and because they witnessed the 
circumstances and events around which the Qur’an was revealed. However, they differed in their 
understanding and they differed in their ability to explain (tafsir) the Qur’an due to the disparity 
in the level of their familiarity with the Arabic language and due to the disparity in their closeness 
to the Messenger d-. The most famous Mufassirun from the Sahabah were ’Ali ibn Abi Talib, 'Abd 
Allah ibn 'Abbas, 'Abd Allah ibn Mas'ud and Ubay ibn Ka'b, they are the four who nurtured the 
most amount of exegetical material to the different Muslim cities. What enabled them to have 
such a deep knowledge of tafsir was their strong understanding of the Arabic language, their 
grasp of its rhetorical form and styles, their mixing with the Prophet §g and being close to him 
which enabled them to know the events for which verses of the Qur’an were revealed and their 
faculty of intellect and intelligence, a faculty which enabled them to link meanings together in the 
best manner and come out with correct results. That is why they did not refrain from making 
Ijtihad in understanding the Qur’an according to what the mind demanded. Rather, they made 
Ijtihad in tafsir and spoke about it within their own opinions (Ijtihads) and they made decisions 
based on what they had arrived at by their understanding and Ijtihad. Therefore, the tafsirs of 
those people are considered as one of the highest forms of tafsir. But many have lied about them 
and sayings have been interpolated in their tafsir which they did not say, that is why you will find 
many fabrications in their tafsir. What has been authenticated by trustworthy narrators is the 
strongest of tafsirs. As for everything else from the fabricated reports it is not permitted to take 
them since it has not been proven that they said them. However, the caution of taking fabricated 
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tafsirs of those four does not mean it is a caution for reading their tafsirs. Rather, it is a caution 
against taking them and practising them given the consideration that these are fabrications. As 
for reading them and determining a correct understanding by the language, Shari’ah and intellect 
with what has been mentioned in them, this is useful because there are valuable explanations 
(tafsirs ) in these fabricated reports in terms of understanding even though their chains of 
transmission are weak in terms of their ascription to the Sahabah. 

After the Sahabah came the Tibi'un. Some of them became famous for transmitting from the 
Sahabah , from the four mentioned above and from others. The most famous from those Tabi'un 
are Mujahid, Ata ibn Abi Rabah, 'Ikrama freedman of Ibn Abbas and Sa'id ibn Jubayr. The 
'Ulama have differed on the degree of tmst put on those Mufassirun from the Tabi'un, so Mujahid 
is the most reliable even though he had the fewest narrations and some imams and muhaddithun 
like Shafi'i and Bukhari rely on his tafsir. However, some of them observed that Mujahid used to 
ask the People of the Book. So from this perspective they would give Inis sayings thorough 
consideration before taking them though they agreed on his honesty. Both Ata and Sa'id were 
trustworthy and honest and no one has questioned their honesty. As for 'Ikrama, most scholars 
trust him and believe him. And Bukhari transmits from him but others view him as taking risks 
in tafsir thinking that he knows everything about the Qur’an. And that was due to the huge 
amount of Qur’anic tafsir he has narrated from the Sahabah. From the four, 'Ikrama was the one 
who transmitted mosdy from Ibn 'Abbas. There are those who used to narrate from rest of the 
Sahabah like Masruq ibn al-Ajda', the student of 'Abd Allah ibn Mas'ud, he used to narrate tafsir 
from him. From the Tabi'un, Qatada ibn Da'ama Assudoos AlAkma also became well known for 
tafsir. He had an extensive knowledge of the Arabic language and was well versed in Arabic 
poetry, the era of the Arabs and their genealogy. After the end of the era of the Tabi'un, the 
'Ulama began to compile books of tafsir following a specific method, which is to mention the 
verse and then quote what has been reported from the tafsirs of the Sahabah and the Tabi'un along 
with their chains. Some of them who were famous for this method were Sufyan ibn 'Uyayna, 
Waki' ibn al-Jarrah, 'Abd al-Razzaq and others.Though the tafsirs of these people have not 
reached us in their entirety rather what has reached us are statements found in some of the 
books of tafsir like the tafsir of al-Tabari. Then after them came al-Farra' and then came al- 
Tabari. Then scholars of tafsir came one after another in every age until our time. 
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The Sahabah made tafsfr for the verses of the Noble Qur’an either as their own Ijtihad in tafsfr or 
by hearing it from the Messenger of Allah if. Many a time they would explain the cause of 
revelation for a verse or explain with respect to whom it had been revealed. In explaining a verse 
they would restrict themselves to elucidating the linguistic meaning which they understood from 
the verse with the most concise of words like their saying: ghayr mutajanif It ithm (not inclined to 
sin) i.e, not predisposed to sin (ghayr muta''arrid li ma'sijjd). Similarly their statement regarding His 
M saying: 



“(Forbiddenj also is to use arrows seeking luck or decision [TMQ Ma’idah: 3] 

The people of jahilijya when one of them wanted to go out (on a journey) he would take an 
arrow and say: This one orders me to go out. So if he goes out on his journey will meet good 
luck. And he will take another arrow and say: This one orders me to stay, so he will not be lucky 
in his journey. The unlucky arrow is one of the two arrows. So Allah §g forbade them from this 
practice. An example would be what has been narrated about Ibn 'Abbas regarding His H saying: 

Jl 


“He will surly bringyou back to the ma'ad (place of return /’ [TMQ Qasas: 85] 

He said: to Makkah. If they added anything to that it would be what has been narrated about the 
cause of revelation and with regards to whom the verse in question was revealed. It has been 
narrated about Abu Hurairah regarding His #1 saying: 



(y> iSjyj did 


“Verily ! You (0 Muhammad (saw)) guide not whom you like ” 


[TMQ Qasas: 56] 


that he said the verse had been revealed concerning the Messenger of Allah M when he tried to 
win over his uncle Abu Talib to Islam. Then came the Tabi'un after the Sahabah who reported 
everything the Sahabah mentioned in this manner. From among the Tabi'un there were those who 
explained the verses of the Noble Qur’an or stated the cause of revelation, either as their own 
Ijtihad in tafsfr or by hearing it from (other authorities). After the Tabi'un the 'Ulama came and 
expanded the tafsfr and quoted reports from the Jews and Christians. The mufassirun succeeded 
one after another in every age and generation, who explained the Qur’an and expanded the tafsfr 
in each age on what had come before. The mufassirun began to give their attention to the verses 
to deduce rulings from them and explain their schools of thought in terms of freewill ( ikhtiyar ) 
and predestination (jabr ). And they began to explain verses proving their opinions according to 
their inclinations in legislation, scholasticism ( “Jim al-Kalam), rhetorics ( balaagha ), declension (sarfi 
and grammar etc. What is apparent from an examination of the tafaseers through the different 
ages since the time of the Sahabah until now is that the tafsfr of the Qur’an in every age was 
influenced by the scholarly movement of the time, it presented a picture which reflected the 
views, theories and schools of thought of the time. Seldom were there tafsfrs that were free from 
the influence of opinions, thoughts and rules of the time. 

However, all of these tafsfrs were not compiled in books from the first day mufassirun came to 
exist i.e, from the time of the Sahabah. Rather, they changed from situation to situation through 
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the ages. In the beginning, the tafsir used to be a part of the hadith and one of its chapters. The 
hadith was the all-extensive topic which encompassed all the Islamic disciplines. So the 
transmitter of a hadith just as he would narrate a hadith containing a legal ruling he would also 
narrate a hadith which contained the tafsir of a Qur’anic verse. Then writers, in the beginning of 
the Abbasid era and towards the end of the Umayyad era i.e, in the beginning of the second 
century hijri, began to bring together all the similar and relevant ahadith under a topic and 
separate them from other topics. So the disciplines such as tafsir and fiqh which the hadith 
contains were separated from each other. What resulted from the sciences is what resulted in 
terms of hadith, Sirah, jurispmdence and tafsir. Thus, the science of tafsir came to exist and it 
became an independent science which was studied on its own. However, the tafsirs did not take 
any organised form, in that verses of Qur’an were not mentioned in an ordered manner like the 
arrangement found in the mushaf (Qur’an) and then followed by their tafsir. Rather the tafsirs 
narrated were scattered here and there. They were tafsir for miscellaneous verses as was the case 
with the hadith. This situation continued until the tafsir became separated from the hadith and 
began to stand up as a science in its own right. Tafsir was written for each ayah of the Qur’an or 
part of an ayah , arranging these verses according to the order in mushaf. The first one to 
undertake the tafsir of the Qur’an quoting ayah after ayah and explain them one after another was 
al-Farra' (d.207 A.H.). Ibn al-Nadim reports in his book alFihirst that: 


AjHs-^V fjydt JULj cC-Txi a_J) bhS""3 ^ el il)l cuQ jli c<—d yr fi 


lyLj OSjj J(3 jLSy C-b j*-i> 3 bb5”" j^- 

I \fii ca! T 3_ji f Ajs^Laj \f \ ;aJ JUii a_J) el~<hJli ca*Ay2Jl 3 ,^‘bJlj 

AJjJj j! aH* AIp JjU 1 JUii djjdl 


"Umar ibn Bukayr wrote to al-Farra' that al-Hasan ibn Sahl perhaps may ask me one thing after 
another from the Qur’an but I will not be able to recall all the answers. I think you should bring 
together the essential points and compile them in a book I will refer to it, so al-Farra' said to his 
students; gather together so that I can dictate to you a book about the Qur’an. He gave them a 
day. When they came he went to them, in the mosque there was man giving azan and reciting the 
Qur’an with the people in prayer. Al-Farra' turned to him and said: recite the opening chapter of 
the Qur’an fatihatul kitab), we will explain it and then we will speak fully about the whole book. 
The man recited and al-Farra' made tafsir. Abu al-'Abbas said: no one did anything like him 
before and I don't think anyone can add to that.' 

Then, after him came Ibn Jarir al-Tabari (d.310 A.H.) who wrote his famous tafsir. A number of 
tafsirs before the tafsir of Ibn Jarir became well known such as the tafsir of Ibn Jurayj. His 
situation was the situation of the first muhaddithin who compiled everything that reached them 
without differentiating between the correct {Sahib) and incorrect reports. They said 'that Ibn 
Jurayj's aim was not authenticity; rather he reported everything that was reported about every 
ayah whether it was correct {Sahib) or weak ( saqim ).' Also from these tafsirs is the tafsir of al-Suddi 
(d.127 A.H.) and the tafsir of Muqatil (d.150 A.H.). 'Abd Allah ibn al-Mubarak said about the 
tafsir of Muqatil: How excellent is his tafsir, if only he were reliable ( thiqa ).' Amongst them is also 
the tafsir of Muhammad ibn Ishaq. He used to transmit from the Jews and Christians and he 
used to quote sayings of Wahb ibn Munabbih, Ka'b al-Ahbar and others, who reported thing 
from the Torah, Bible and their commentaries. These tafsirs have not reached us, although Ibn 
Jarir al-Tabari has collected most of it and included it in his book. Then came mufassirun one after 
another explaining the Qur’an in an complete and well-ordered manner in books that were 
complete and systematic. 
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However, anyone who inspects the tafaseer will find that the mufassimn approached the tafsfr from 
various perspectives. Some were interested in looking at the styles and meanings of the Book and 
whatever it included in terms of the forms of rhetorics ( balaagha ) to know the highest and 
distinguished forms of speech as compared to other types of speech. So the rhetorical aspect 
prevailed in their tafsirs. One of those people is Muhammad ibn al-Zamakhshari in Inis tafslr 
entitled al-Kashaf. There were those who looked into the foundations of belief, the fighting of 
pretenders and debating those who disagreed (with Islam) like Fakhr al-Din al-Razi in his famous 
tafsfr al-Tafsfr al-Kabir. And some of them studied the Shari’ah mles and were interested in 
deducing them from the verses. So they channelled their interest towards the verses of ahkam like 
Abu Bakr al-Razi commonly known as al-Jassas in his well known tafsfr Ahkam al-Qur’an. There 
were those who went after stories and added to the Qur’anic stories from the books of history 
and israiliyyat (Judaica) and began to collect everything they heard however meagre or abundant 
without revising the tilings that contradicted the Shari’ah , did not agree with the mind or 
contradicted Qur’anic ayat which are definite in meaning. One such person is 'Ala' al-Din 'Ali ibn 
Muhammad al-Baghdadi, the sufi otherwise known as al-Khazin who did this in his tafsfr Bab al- 
ta'weelft ma'ani al-tanyeel. And there were those that concerned themselves with supporting their 
mafjab (school) and explaining the verses in accordance with whatever supports their faction like 
the tafsfr al-Bayan of al-Shaykh al-Tibrisi and the tafsfr al-Tibyan of al-Shaykh al-Tusi. Both of them 
supported the views of the Shi'a and their mafmb regarding belief (' aqaid) and ahkam. And there 
were those that were only concerned with the tafsfr in order to explain the verses and rulings of 
the Qur’an regardless of any perspective. They are the mufassirun whose tafsirs are considered the 
essence of the books of tafsfr. And they are considered the imams of tafsfr and other topics. Like 
the tafslr of Ibn Jarir al-Tabari, the tafslr of Abu 'Abd Allah Muhammad al-Qurtubi, and the 
tafslr of al-Nasafi and others. As for the tafsirs written in this age and towards the end of the 
period of decline like the tafslr of Muhammad 'Abduh, the tafslr of Tantawi Jawhari and the 
tafslr of Ahmad Mustafa al-Muraghi and others, they are not considered part of the tafsfr 
literature and nor is there any trust put in them. This is because there is a risk in the deen of Allah 
in the explanation of many verses like Muhammad Rasheed Ridha’s tafsfr of the verse: 


jU dii/u iill Jjjf li ^ f 



“And whosoever does not judge by what Allahhas revealed, such are the Fasiqun (.transgressors )” [TMQ Ma’idah: 
44] 


He permitted the Muslims of India to adopt English laws and submit to the rulings of English 
judges. Shaykh Muhammad Rasheed Ridha mentioned in volume six of the Tafsfr of the Noble 
Qur’an widely known as al-Manar in the tafsfr of sura al- Ma’idah when he explained His iH 
saying: 


<6^Loji jU vibJ/ii ii)i Jjjf ^ J 



“And whosoever does not judge by what Allah has revealed \ such are the Fasiqun (transgressors )” [TMQ Ma’idah: 
44] 

In pages 406-409 he was asked: 

? 4\}l Jjjl L* jyo j JJLP 

L^Lz» l)I aLs^-j ! A^2j L« AJL* Jj 

AxSli? j JJL l)I j»lil yA (3 AHfiJl A^x-Lv^» jl jwLd 

Jlo-pl jJjAj>t-Lv2^» . 1 OA>-^ ijjjj Aj ykd aL^xj AIpLlfll^l j JjL 
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Ay^SsJ-lS" Jiillj e£H ^y> 4-oJi aL®E«ji 4 Ay^SAM cAlS" 15) Lo_^ cAy^SsJ-l 

(J,| jj -4*^1 I ^ysfij L®j^P A^bA'^l Ajg^iJl (_|) ‘-r’T^ aJjAI sA® (1)1 l 

i»JJ4 ji a! aJ .i.-ji a> t^aj J_Al (3 r' AA 3 e-AuA! bl®l d)l5" j^<>j ol.^all 

Lclj Ay^SsAl (jApI SjAj f ' ■ )j fl 11 Oj^aJlj ALsJl Jl®I a!UA 5iy (1)1 jJkUij . aJ_At AaJjv- (jjAAJ.! 

p-*Loj j*_gJLO 3 (V-^J-U^-a jviA* (jAaJ^ll ^Js- ^ffzj IgA IjA 


Is it permitted for a Muslim to be employed by the English to rule by English laws some of 
which constitutes ruling by other than what Allah has revealed ? He gave a long reply: ’In short, 
the abode of war ( dar al-harB) is not a place for the establishment of the rules of Islam, therefore 
it is obligatory to make hijra unless there is an excuse or benefit for the Muslims due to which he 
will be safe from the fitna (test) on his deen. It is incumbent on the one who resides (in India) to 
serve the Muslims according to the best of his abilities and to strengthen the rules of Islam as 
much as he can. And there is no means of strengthening the influence of Islam and protecting 
the interests of the Muslims except by assuming the government posts especially if the 
government is lenient and fairly just between all people and religions like the English 
government. It is well known that the laws of this country are closer to the Islamic Shari’ah than 
others because it delegates most matters to the Ijtihdd of judges. So whoever is qualified to be a 
judge in Islam and takes up a post in the judiciary in India with the correct aim and good 
intention, it is possible for him to do a great service for the Muslims. It is obvious that the 
abandonment of the judiciary and other government posts by the people of knowledge and 
insight due to being sinful for working according to their (i.e The English) laws will forfeit the 
interests of the Muslims in their deen and dunya 

Then he said: 


aAA>-j sLjca 3 ha Aliyj J-Lill 3 AjjT^r'yi AajSsjH 3 Q«AU jvlAJ.1 (Jj-p (1)1 aIS" I A® jA UiJlj 

ig.jj-j 1 J-jIj \j> ■ t aA A£jP i (1)1 aJplS 3 Q>-A l g -fQ Si 

. . . ^jlALA.1 AxA*2^« 


“It is obvious from all of this that the Muslim's acceptance to work in the English government 
in India 'and any other similar work' and his ruling according to their laws is a dispensation 
([rukhsa ) which comes under the principle of doing the lesser of two evils if there is no 'a^eema by 
which support of Islam and protecting the interests of Muslims is intended...” 

Much similar is the tafsir of Tantawi Jawhari where he mentioned that there are modern sciences 
and disciplines in the Qur’an and he filled his tafsir with pictures of birds and animals to 
demonstrate that the Qur’an did explain such things. And the tafsir of Mustafa Zayd in which he 
interpreted and rejected the existence of angels and Shayateen. So he committed kufr by his tafsir 
and took himself outside of Islam. These tafsirs and their likes are not considered books of tafsir 
by the Muslims and nor are their explanations given any consideration. 
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Sources of Tafsir 


The word “sources of TafsiY’ does not mean the disciplines the mufassimn used to rely on when 
explaining the Qur’an according to the idea they carried such as tawheed , jurisprudence (fiqh ), 
rhetorics ( balaagha ), history etc. These are not the sources of tafsir. Rather, they are matters which 
had an effect on the mufassir which led him to lean towards a specific matter in tafsir. What is 
intended by 'sources of tafsir' are the authoritative sources that the mufassirun qouted. What they 
quoted they wrote down in their tafsirs, irrespective of their orientation in tafsir. If we study the 
sources of tafsir we find that they are confined to three: 

First: Tafsir which has been transmitted from the Messenger of Allah ft such as the narration 
that the Messenger ft said: 

4*Ay=> 4*>Q2Jl}^ 


“The median prayer (salat al-wusta) is the afternoon prayer (salat al-'asr)” 

[Reported By tirmidhi on behalf of Ibn Masood] 
For instance what has been narrated by 'Ali that he said: 


“I asked the Messenger of Allah f| about the great day of Hajj (yawm al-hajj al-akbar). He said (it 
is) the day of sacrifice (yawm al-nahr)” 

[Reported by Tirmidhi] 


And what has been reported ; 




“Of the two ajals which ajdl did Musa complete. He fi said: He completed the one the longer and 
better ajdl! [Reported by Bukhari] 

However this genre of tafsir cannot be relied upon as a source of transmission save what has 
been reported in the books of Sihah (books of hadith such as Bukhari and Muslim) because the 
storytellers and fabricators greatly added to the material. That is why this type of source material 
has to be investigated due to the great number of lies against the Messenger of Allah The 
scrutiny of the Salaf (early generations of scholars) of this genre of tafsir reached the point where 
many of them rejected the whole genre altogether...They held that no tafsir had been transmitted 
from the Messenger of Allah fi. It has been reported about Ahmad bin Hanbal that he said: 

:Juvs>! Li 2J 

'Three (categories of reports) have no basis; tafsir, battles ( malahim ) and military campaigns 
( magha^i ).' 

That is why we find the mufassirun due to their lack of tmst for what is mentioned did not stop at 
the limit of what has been reported. Rather, they followed that with what they reached through 
their own Ijtihdd. They did not stop at the limit of the text. What has been mentioned about the 
Sahabah in terms of tafsir was added to the ahadith about the Messenger of Allah §£■ It began with 
the transmitted tafsir and likewise with the tafsir of the tabi'un. This genre of transmitted tafsir 
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became huge and it began to include what has been transmitted about the Messenger of Allah IS, 
the Sahabah and Tabi'un. Each one came to suffice as a tafsir. Nearly all the books of tafsir written 
in the early ages were restricted to this manner of tafsir. 

Second: One of the sources of tafsir is the opinion {ra'y) or what is termed as Ijtihad in tafsir. This 
is because the mufassir knows the speech of the Arabs and their mannerisms in the spoken 
language. He knows the Arabic expressions and their meanings by being acquainted with the 
same thing in jahili poetry, prose etc. And he familiarises himself with what he finds to be correct 
from the cause of revelation of a verse. Using these tools he explains the Qur’anic verses in 
accordance with what he has reached through his Ijtihad. Tafsir by opinion does not mean saying 
whatever one likes about the verse or whatever our own desires demand. Rather, the opinion 
according to which the tafsir takes place depends on the jahili literature in terms of poetry, prose, 
the customs and speech of the Arabs. At the same time it relies on the events that took place in 
the days of the Messenger H and whatever the Prophet if faced in terms of hostility, conflicts, 
migration (hijra), wars and afflictions. And whatever happened during that period which required 
hukms and demanded the revelation of the Qur’an. Therefore, what is meant by performing tafsir 
by opinion is to understand the sentences by understanding its meanings which are indicated by 
the information the mufassir has at his disposal in terms of the language and events. As for what 
has been narrated about sayyidina 'Ali ibn Abi Talib that he said: 

Vjf Jl> aTytfl" 


'The Qur’an is open to (many) viewpoints'. 

This does not mean that the Qur’an is open to any viewpoint you wish to explain it from. Rather, 
what is meant is that any one expression or sentence is open to a number of viewpoints in tafsir 
but the viewpoints are restricted to the meanings the expression or sentence is open to, which 
does not overstep that limit. Consequently, tafsir by opinion means the understanding of a 
sentence within the limits of the meanings its expressions are open to. That is why they called it 
tafsir by Ijtihad. 


The great majority of the mufassirun from the Sahabah used to explain the Qur’an by opinion and 
rely on it in the first degree while performing tafsir. They used to disagree in tafsir even in the 
explanation of a single word which indicates that they used to rely on their own particular 
understanding like much of what has been reported about Ibn 'Abbas, Ibn Mas'ud, Mujahid and 
others. For example they used to explain the word Turin His i§ saying: 


jjUl QQ f TxSl IQ UjJA 


“And (0 Children of Israel, remember) when We took jour covenant and We raised aboveyou the Tut*’ [TMQ 
Baqarah: 63] 

with different explanations. Mujahid explained Tur as the name of a mountain, Ibn 'Abbas 
explained it as the mountain itself and some said that Tur is what emanates from the mountain 
and as for what does not spread, it is not Tur. This difference in tafsir is a result of a difference of 
opinion and not attributable to the difference in what has been transmitted. Although the 
expression is linguistic so what about when the opinion concerns the meaning of the sentence 
and not the meaning of an expression, this is why in addition to their disagreement in the 
meanings of expressions they also disagreed with regards to the meanings of verses. It is 
apparent from studying the tafsirs of the Sahabah especially the well known mufassirin that on a 
whole they would rely on (individual) opinion when making tafsir. As for what has been narrated 
about some of them that they would refrain from making tafsir by opinion and confined 
themselves to making tafsir by what has been transmitted (; rnanqui ), it is taken to refer to the 
opinion of somebody who has not acquired the tools of tafsir such as having knowledge of the 
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Arabic expression, he wishes to clarify and knowledge of the events pertaining to which the 
verses were revealed. It is not taken to mean that one should refrain from understanding the 
Qur’an since it has been revealed so that people may understand it and not so that they restrict 
themselves to the limit of the transmitted tafsir. Therefore, we cannot say that the Sahabah were 
divided into two groups, one group refraining from saying anything about the Qur’an by opinion 
and the other speaking about the Qur’an according to their opinion. Rather, all of them used to 
speak about the Qur’an with their opinion. They used to be wary of someone saying anything 
about the Qur’an by his opinion without having sure knowledge of the expression being 
explained and the sentence being elucidated from the ayat of the Qur’an. Also, this was the 
position of the Tabi'un. However, after them there were people who came to know about these 
sayings and understood them as admonition for speaking about the Qur’an with one’s own 
opinion, so they avoided saying anything about the Qur’an from their own opinion. And there 
were also people who became acquainted with the the tafsir of the Sahabah by opinion and they 
advocated tafsir by opinion. That is why later scholars became divided into two groups regarding 
the tafsir. One group would avoid saying anything with their own opinion and restrict themselves 
to what has been transmitted and a group that would give its own opinions. As for the Sahabah 
and the Tabi'un they were not two groups. Rather, they used to speak about the Qur’an with what 
they knew in terms of the narrations and opinion and they refrained from that which they did 
not know and they warned people from speaking about the Qur’an with their own opinions 
without having knowledge. 

Third: The israiliyyat. This is because certain Jews and Christians had entered the fold of Islam. 
Among them were scholars of the Torah and Bible. Amongst them most of the Jews that 
entered were dishonest because the Jews hated and loathed the Muslims more than the 
Christians. From the Jews many scholars of Jewish fables infiltrated the Muslims. They entered 
the tafsir of the Qur’an to supplement the explanation of the Qur’an. That is because the mind 
and its inclinations are fond of inquiry which invited it when listening to many verses of the 
Qur’an to inquire about things surrounding them. When they heard the story about the dog and 
the companions of the cave they asked what colour was the dog? When they heard: 


“So we said: Strike him (dead man) with a piece of it” 

[TMQ Baqarah: 73] 

They inquired as to what was that piece with which they struck the dead man? When they read: 


“Then they found one of Our slaves, unto whom We had bestowedmercy from Us, and whom We had taught 
knowledge from Us” [TMQ Kahf: 65] 

They asked us, who is the righteous servant that Musa met and requested to teach him. From 
here the story of Kloidr arose. So whenever a story would reach them they would ask about it. So 
they asked about the boy the righteous servant had killed and the boat he had scuttled and about 
the village that did not entertain him. They inquired about the story of Musa and Shu'ayb and the 
size of Noah's ark etc. What answered these questions and satiated their greed for this kind of 
information was the Torah and its commentaries and exposition. And whatever fables were 
inserted which were transmitted to them by the Jews whether through good or bad intention, 
some Christians who had embraced Islam inserted certain stories and reports from the Bible but 
that was little compared to what the Jews had interpolated. In this manner the volume of stories 
and reports expanded greatly until it exceeded the reports of the transmitted tafsir. Many books 
of tafsir came to be loaded with huge amounts of israilyyat, stories and other reports. The ones 
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who inserted the greatest amount of israiljyat and the most famous were Ka'b al-Ahbar, Wahb 
ibn Munabbih, 'Abd Allah ibn Salam and many others. Due to this activity these israilyyjat, stories 
and other reports became one of the sources of tafsir for the mufasssrun. 
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The Ummah's need today for Mufassirin 


The science of tafsir (Qur’anic exegesis) in its capacity as a discipline from the prominent Shari’ah 
disciplines is one of the most important of Shari’ah sciences. Therefore, it is imperative that 
attention is given to it in every age and in every generation. The Ummah today is in need of 
Mufassirin because new things have come up which did not exist before. They must be 
understood if they come under comprehensive and general principles mentioned in the Qur’an 
or if it is possible to apply detailed rulings on them. However, the style of the classical tafsirs in its 
capacity as a collection of tafsirs is one genre of writing in terms of form and presentation. It is 
like the style of the classical works which the sons of this generation do not have a desire or love 
to read these tafsirs except by those accustomed to reading classical books. And they are very few 
indeed. Therefore, the style has to be such that it awakens desire and love in the Muslims first, let 
alone in anyone else for reading tafaseers as an intellectual book which is deep and enlightened. In 
addition to that, the path followed by mufasssirin in the age which followed the translation of the 
books of philosophy and being effected by them and in the age of decline which came after the 
Cmsades led to the presence of tafsirs for which much effort was expended in giving attention to 
things which did not constitute tafsir and had no relationship to the verses of the Qur’an. Not to 
mention the israliiyyat that accumulated until it became a third source of tafsir for the mufassirin. It 
is imperative that the tafsir of the Qur’an should proceed according to the SahabaB s ways of tafsir 
in terms of Ijtihad in understanding the Qur’an seeking the aid of the tafsirs of the Sahabah that 
have been transmitted. As for the tafsir transmitted from the Messenger ft, even if authentic, it is 
considered part of the Hadith. It is not considered as tafsir since it is a legislative text like the 
Qur’an; where it is known that the tafsirs are not considered as legislative text. 

As for the style according to which the mufassir should proceed depends on his creativity. Since it 
is in one form or one genre of compilation each mufassir chooses according what he sees as a 
medium of rendering the tafsir in terms of the arrangement, chapters and presentation. This is 
why it is not correct to clarify the style of writing the tafsir. As for the methodology of tafsir, this 
requires clarification. After study, research and thought we have found a method for tafsir. We 
shall present it here so that tafsir of the Qur’an can take place according to this methodology 
(minhaj ). It is a method necessitated by the reality of the Qur’an. We call it a method i.e a matter 
that is decided and permanent, we do not call it a style ( uslub ). This is because it is like the 
method of Ijtihad which is understood from the reality of the texts and from the evidences the 
Qur’an has guided to. Likewise, tafsir is the same. It is a method in terms adhering to it and not in 
terms of it being a Shari’ah rule because the method is not by way of ahkdm. As for this method 
which we deem proper to proceed on in the tafsir of the Noble Qur’an it is summarised in the 
following: 

Tafsir of the Qur’an is the clarification of the meanings of its vocabulary (placed) in their phrases 
{tarakib) and the meaning of the phrases themselves. To know the method of tafsir we must 
present the reality of the Qur’an first and study it comprehensively in a way the nature of its 
reality becomes apparent. Then we study whatever applies to this reality in terms its words and 
meanings and what is the subject matter that it has brought. With this knowledge of the reality 
and whatever applies to it and knowledge of the subject of discussion brought by the Qur’an the 
method that should be followed in making tafsir of the Qur’an becomes clear. Thus, he is guided 
to the right path on whose methodology the tafsir should proceed. 

The reality of the Qur’an is that it is in the Arabic speech, so its reality, in its capacity as Arabic 
speech, has to be understood. Thus, we must comprehend its vocabulary as being Arabic words, 
its phrases as being Arabic structures, and the nature of the right of disposal of the phrases in 
their capacity as phrases only, and in terms of its being Arabic disposal of Arabic vocabulary in 
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Arabic phrases, or Arabic disposal of Arabic phrases in terms of the structure as a whole. In 
addition to this the Mufassir must comprehend the high manner of address and speech in the 
Qur’an, in terms of the manner of the Arabs regarding the high manner of address and speech in 
their language. Once the reality of the Qur’an, on this Arabic basis, has been comprehended in a 
detailed fashion, then it is possible to peform tafsir ; but not before this. As the whole of Qur’an, 
in its words and phrases, proceeds according to the words and phrases of the Arabs and 
according to what is well-known in their language, and it does not overstep that by a hairbreadth. 
One cannot perform its tafsir except with this comprehension and according to this reality. As 
long as this is not fulfilled the Qur’an cannot be explained correctly at all. Therefore, tafsir of the 
Qur’an in its capacity as an Arabic speech and text depends on the comprehension of its Arabic 
reality in terms of the language: 



“And thus W ? have sent it down as a Qur’an in Arabid ’ 


[TMQ Ta Ha: 113] 

&p U&- sbJpt 


“And thus have We sent it (the Qur’an) down to be a judgement of authority in Arabid ’ [TMQ Ra’d: 37] 


This is in terms of the reality of the Qur’an and whatever applies to the reality in terms of its 
expressions and meanings i.e, from the perspective of the language. In terms of the subject 
matter that the Qur’an brought, it is a Message from Allah Hf for the humankind conveyed by 
the messenger f§ from Allah Hf. It contains everything relating to the Message: in terms of 
beliefs, ahkdm, glad tidings, admonitions and stories for the purpose of exhortation and 
remembrance and a description to the happenings on the day of judgement, al-Janna (Paradise), 
Hellfire in order to rebuke and incite desire (for Paradise). It contains rational issues to be 
comprehended and perceptible and non-perceptible issues founded on a rational basis for imdn 
and action, and whatever else a universal message to mankind necessitates. One cannot be 
correctly acquainted with this subject except by the way of the Messenger (SS who actually 
brought it, particularly when Allah Hf has clarified that He Hf revealed it to the Messenger (IS so 
that he may explain it to the people. He H said: 



U ^lllJ &s) pi\ dJQl bJjjfj} 


“And We have also sent down unto you (O Muhammad (saw)) the reminder and the advice (the Qur’an), that 
you may explain clearly what is sent down to them ” 

[TMQ Nahl: 44] 

The way of the Messenger (H is his Sunnah, which is whatever has been correctly narrated about 
his df sayings, actions and consent. Consequently, it is necessary to be acquainted with the 
Sunnah of the Messenger (If before starting the tafsir and during the tafsir of the Qur’an since the 
subject matter of the Qur’an cannot be understood without being acquainted with the Sunnah of 
the Messenger df. Although this acquaintance should be one of awareness of the text of the 
Sunnah irrespective of one’s acquaintance with the sanad i.e, the acquaintance should be one of 
awareness of thinking about its thoughts in their capacity as concepts and not that of 
memorising its words. It does not harm the mufassir if he does not make an effort in the 
memorization of words or have knowledge of the sanad (chain) and transmitters so long as he 
trusts the authenticity of the hadith from the reference (takhrij) of the hadith. What is incumbent 
on him is to comprehend the meanings of the hadith since tafsir relates to the the meanings of the 
Sunnah and not to its words, sanad or transmitters. Therefore, he must have sufficient awareness 
of the Sunnah so that he can explain the Qur’an. Coensequently, it becomes clear that one must 
first, before anything else, make a detailed study of the reality of the Qur’an and study whatever 
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applies to this reality in terms of the words and meanings, and then understand the subject of 
discussion. It should be noted that a general understanding is not sufflecint; rather a detailed 
understanding of the comprehensive ( kullijat ) and branchial (jufiyyai) issues is essential even if it 
is in a general manner. In order to visualise this detailed understanding we shall present a quick 
look at the method of this detailed understanding of the reality of the Qur’an in terms of its 
vocabulary and phrases, and in terms of high manner in speech and address from the linguistic 
perspective and in terms of the language and their well-known way in their language. 


As for the reality of the Qur’an in terms of its vocabulary, we can see that it contains vocabulary 
on which the linguistic meaning applies literally ( haqiqatan ) and it also applies metaphorically 
{majayari). The lingusitic and methaphorical meaning may continue to be used together. The 
intended meaning is known by the qarina (iindication ) in each phrase constmction. The lingusitic 
meaning may be intentially forgotten with the metaphorical meaning continuing, So it becomes 
what is intended and not the lingusitic meaning. We also notice vocabulary on which only the 
linguistic meaning applies. It is not used in the metaphorical sense due to the absence of any 
qarina (indication) which would divert us from the lingusitic meaning. And with in it there is 
vocabulary on which the lingusitic meaning and the new Shari’ah meaning applies to the 
exclusion of the literal and metaphorical menaings. Vocabulary in the lingusitic and Shari’ah sense 
is used in various verses. What determines any meaning which is intended is the stmcture of the 
ayah. Otherwise only the Shari’ah meaning applies to it and it is not used in the linguistic sense. 
For example, the word qarya (town), it is used in the liguistic sense only. He IS said: 


l«liT UikiH -0 




“Till, when they came to the people of the town” 


“Rescue us from this town” 

It is used in its metaphorical sense. He IS said: 


[TMQ Kahf: 77] 
sJjs iy y>~\\ 
[TMQ Nisa’: 75] 


ty Jbijj 


“And ask (the people of) the town where we have been” [TMQ Yoosuf: 82] 

The town is not questioned but rather those intended are the people of the town, this meaning 
is metaphorical. And He IS said: 


I 2Q o I o x 


-so- o off 


“And many a town (populationj revolted against the Command of its Cord” 

[TMQ Talaaq: 8] 

The people of the town are intended here. For example in His H saying: 

it' 0 ! 0 T* C 

(dsjUtJl ^y> wtiA £.li>r f 


“Or any of you comesfrom answering the call of nature (ghait)” 


[TMQ Ma’idah: 6] 


The ghait is the place which is low, it is used metaphorically with respect to answering the call of 
nature because the one who answers the call of natutre goes to the low place so the use of the 
metaphorical meaning prevailed and the literal meaning was intentionally forgotten. For example 
in His IS saying: 



The Islamic Personality Vol.l 


229 


“Judge with justice (qist) between them ” |TMQ Ma’idah: 42] 

And His Hi saying: 

“And observe the weight with equity (qist) ” [TMQ Rahmaan: 9] 

Its intended meaining is lingusitic; no other meaning can be established for it. For example in 
His H saying: 

4 vibikj ^ 


“Andyour garments purify /” [TMQ Muddathir: 4] 

It is the linguistic meaning which is intended, which is the purification of the clothes from filth 
because purity (tuhr) linguistically is tahara (purification) which is opposite of filth. Purifying 
something with water means to wash it and tatahhara and athara is being free from filth. And His 
H saying: 

“Ifyou are in a state ofjanaba (that is, had a sexual discharge) purify yourself fattahhiru )” [TMQ Ma’idah: 6] 

\ i±Z # 


cc 


Which (i.e the Quran) none can touch but the purified (mutahharunfy 


[TMQ Waqi’ah: 79] 


The linguistic meaning here, which is the removal of impurity ( najaasa ) is not possible becaue the 
believer does not become impure ( najas ) so only the other meaning remains which is the 
removal of the minor impurity ( hadath ). So fattahharu' means: remove the minor impurity 
(hadath). And the 'mutahhirun' are the ones free from the minor impurity ( hadath ) because the 
removal of the greater and minor impurity is called tahara in the Shari’ah. He M said: 


jj g jg fytj a4»l JAL j(p 


“Allah does not accept the prayer (salah) without purification” 

[Reported By Muslim on behalf of Ibn Umar & Ibn Majah on behalf of Anas Ibn Malik] 


“tuhuA here means the removal of impurity. And for example in His H saying: 



“Haveyou (O Muhammad (saw)) seen him (that is, Abu Jahl) who prevents, a slave (Muhammad (saw)) when 
he prays ?” [TMQ ‘Alaq: 9-10] 


What is intended here is the Shari’ah meaning: And His H saying: 


A 


“His angels too ask Allah to bless andforgive the Vrophet” 


[TMQ Ahzaab: 56] 
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What is intended here is the lingusitic meaning which is the du’a (supplication). And for example 
in His fl saying: 

“Then when the (jum'a) salat (prayer) is finished” [TMQJumu’a: 10] 

And His IS saying: 

“O my son ! Establish the salat (prayer)” [TMQ Luqmaan: 17] 

All the aydt in which salah is mentioned they have only been used in the Shari’ah meaning. 

This is with regards to the vocabulary. As for the phrases, the Arabic language (is composed of) 
words which indicate meanings, when we examine these words in terms of their presence in 
phrases whether in terms of their existence in phrases whether relating to its isolated meaning in 
the phrase or the meaning of the whole phrase, we will only find two perspectives. Firsdy, they 
should be viewed from the angle of being general words and expressions which indicate general 
meanings, and this is the original connotation. Secondly, they should be viewed from the angle 
of being words and expressions which indicate meanings which serve general words and 
expressions; this is the appendant (secondary) connotation. Regarding the relation to the first 
category which is when the stmcture is composed of general words and expressions indicating 
general meanings, in the Arabic language in terms of the vocabulary there are words which are 
homonymous such as the word ’ayn (lit.eye), qada’r, nth etc And there are words which are 
synonymous such as ja’ and ata (to come), asad and qasivara (lion), yann and ya'm (contention) etc. 
And therein are words which have opposite meanings such as the word qurtt’ for being in a 
menstrual state or a pure state, and 'ayr for help and support, similarly the words lawm and tankeel 
etc. Understanding the intended meaning of the word requires the understanding of the stmcture 
and it is not possible to understand its meaning simply by referring to the dictionaries. Rather it 
is essential that the structure in which the word was mentioned is understood because it is the 
structure that determines the intended meaning. Just as we say this with respect to the vocabulary 
in the structure, we also say this this with respect to the stmcture itself. The structure, in its 
capacity as general words and expressions which indicate general meanings and this is its original 
meaning. As long as no qarina (indication) can be found indicating otherwise, the general 
meaning is what is intended. And examples of this are abundant in the Qur’an; there is no need 
to give examples because it is the original connotation. 

As for the second category, the fact that the structures are composed of words and expressions 
indicating meanings which serve general ( mutlaqa ) words and expressions, every peice of 
information stated in the sentence necesitates the clarification of what is intended in the sentence 
in relation to this piece of information. So the sentence is composed in a manner which leads to 
the intention, according to the informer and the one who is being informed of it, with the same 
report, in the same state in which it existed and in the same context in which the sentence cites 
and in the type of style in terms of clarity, ambiguity, brevity and vorbosity etc. So you would say 
at the beggining of a report: qaama yayd, if there is no concern about the one being informed 
rather the report. If the concern is about the one being informed you would say: yayd qam. And 
in response to a question or something on the level of a quention you would say: Indeed zayd 
did stand up ( inna yctydan qam) and in respose to someone who refuses to believe: By God! 
Indeed zayd did stand up ( wallahi inna yaydan qam). In notifying someone who expects Zayd to 
stand up: zayd has stood up (qad qama yayd) and other such issues which should be considered in 
Arabic texts. The Qur’an has come fulfilling those two viewpoints. So the absolute words and 
expressions indicating absolute meanings and the words and expressions with restricted 
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meanings have come serving absolute meanings in various rhetorical aspects. One of finest 
aspects evident in it is the existence of the words with serving meanings which is the appendant 
connotation, the ayaat and the parts of ayaat which repeat in the Qur’an in a single Sura or in 
different Sura’s and similarly the stories and the sentences which repeat in the Qur’an and the 
preference of the attribute ( Mahmui ) over the subject ( Maudu ), and the different types of 
emphasis or a single type according to the course of the sentence, and negational enquiries etc , 
all of this implicate the highest type of appendant connotation. You will find an ayah or a part of 
an ayah or a sentence or story, it is seen in a certain sequence in some Sura’s and it is seen in 
another sequence in another Sura and it is seen in a third style in another Sura etc. You will not 
find one expression where the original sequence has been changed like the precedence of the 
predicate before the subject, or mentioning a certain part of some information in preference to 
another part of the same information that is usually used, we will find an eloquent witty point 
aimed at generating a meaning that serves the general meanings contained in the words and 
phrases of the Ayah. 

This is regarding the foundations of speech in the Arabic language in terms of being words 
which indicate meanings, and regarding the foundations of speech in the Qur’an in terms of 
being words which indicate meanings, whether in terms of the viewpoint of vocabulary in their 
phrases or in terms of the phrases as a whole. When it comes to using the words in their phrase 
or the phrase itself, Qur’an follows the well-known pattern of the Arabs in whose language it was 
revealed. Although the Qu’ran disabled the Arabs when it challenged them to bring the like of it, 
it did not abandon the contiuous custom of the Arabs in their disposal of the Arabic language. 
In this case the nature of Quranic speech is similar to the nature of Arabic speech. By referring 
to the nature of the well-known disposal of Arabic language by the Arabs, we don’t find the 
Arabs strictly adhere to certain words when the aim is to preserve the meaning of the phrases, 
even though these words are taken into account. At the same time, if the aim is to convey an 
accurate meaning that can only be given by adhering to the word that could achieve this, then the 
phrase needs to contain such particular word. So, neither of these two options is adhered to. 
Rather, the meanings can be built on the phrase alone, without adhering to the words contained 
within the phrase, or built on the words in the phrase. The custom of the Arabs disposal of their 
own language was that, if the intended meaning of the phrase is valid, the Arabs would be 
satisfied in using some words instead of others that are synonymous ( MuradiJ) or close to them in 
meaning. Ibn Jinni reported from Eisa bin Umar who said: T heard Zar-KUmmah read: 

, ^ \ ‘y* 


Help it by the dry and slim (oar) and seek help against 

It by the wind and make your hands a sheild to it. 

* 

I said: ‘you read to me ‘ min baa’isl He said \yaabis and baa ’is hold the same (meaning). 

Ahmed ibn Yahya said that Ibn Al-A’arabi read the following poetry to him: 

Az-1 V 'j>j gtyyT 

The meaning is: 

A narroivplace I don’t want to sleep in 
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As if it is became of the greatfear, more intimate. 

A shaikh of his companions said: ‘It is not like that. You read to us “ Wa-mawdhi’i dheeqin .” The 
shaikh said ‘Subhana Allah (praise be to Allah), you have accompanied us since such and such 
time and you don’t know that the geer and the dheeq hold the same meaning.’ This is similar to 
what happens in the Qur’an, where certain words were used in pereference to synoyomous 
words or words close in meaning, like the different readings {Qira’at) in the Quran. 


‘"The Only Owner (.maalik) of the Day of Recompense” 


“The Only Owner (.malik) of the Day of Recompense” 


[TMQ Faatihah: 4] 

[TMQ Faatihah: 4] 


‘They only deceive (yakhda'una) themselves” 


[TMQ Al-Baqarah: 9] 

o fs-'zffz Uj| 


‘They only deceive (yakhadi'una) themselves” 


[TMQ Al-Baqarah: 9] 




‘To them We shall surely give (li nubawwi'annahum) lofty dwellings in Paradise ” 


[TMQ Al-Ankabut: 58] 





' To them We shall surely give (li nubawwiyannahum) lofty dwellings in Paradise” 

[TMQ Al-Ankabut: 58] 

And other ay at according to the Qira’at. 

It is the habit of the Arabs to adhere to the words themselves when there is a purpose for 
expressing with them. It is said that when one of the transmitters read a poem saying: 


<_> \jf ffpT Yl 




By your life, what is my long life commemorating Maalik 

Nor am I worried of what happended and caused pain 

Instead of saying Maalik he said the word (haalik, meaning dead). Somebody became angry and 
said the narration is Maalik and not haalik , for the commemorated person is Maalik and not a 
dead person. There came in the Qur’an words that were adhered to, where the meaning cannot 
be delivered without them, this is like His §1 saying: 



“That indeed is a division most unfair /” 


[TMQ Najm: 22] 
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No word, be it synonymous or even close in meaning can give the meaning of the word ‘Dee^a’ 
here. Nor even the word ‘ qismatin Zaalima’ - oppressive division, or ‘ qismatin Jaira’ -wrongful 
division or any other word which is of the same meaning. 

And Allah §g saying: 

£jf 0!^ 


“ Verily, the harshest of all voices is the voice (braying) of the ass ” 


[TMQ Luqmaan: 19] 


The word ( Hameer) has a meaning that cannot be delivered with a word other than it, that is why 
it uttering was observed in the syntax so as to preserve the meaning. That is in regards to 
preserving or not the expression with the same word. However, in regards to preserving or not 
the individual meaning by explaining it, the well known practise among the Arabs is that their 
greatest attention is to the meanings dissiminated in the speech. This is because the Arabs were 
only concerned with the meanings, and the words were only fashioned for their sake. However, 
if the purpose of the sentence is the individual meaning, the attention should then be directed to 
the meaning of the words together with the meaning of the sentence. If the purpose is the 
structural meaning, then it is enough to observe the individual meaning so as not to confuse the 
readers understanding of the structural meaning of the sentence. 

The Qur’an followed this well known practise in all the verses. Therefore, ‘Umar ibn Al-Khattab 
when he was asked about His Hi saying 


“Andfruits and abba (herbage, etcj” [TMQ ‘Abasa: 31] 

We have been forbidden from burdening ourselves unnecessarily and going deep, i.e. in the 
individual meaning in a sentence where the intent is the Syntax meaning. Except if the syntax 
meaning is dependent on the individual meaning then attention has to be given to the individual 
meaning. This is why we find ‘Umar himself asking the meaning of an individual word 
‘takhammf ’ from the pulpit when he recited: 


“Or that He that he may catch them with gradual wasting (takhawwuf) (of their and health) ”[TMQ al-Nahl: 47] 
A man from Hudhayal said: At-takhawwuf amongst us means the decrease, and he read to him: 






The saddle of the camel impaired and soothed the back of the camel 

As an iron piece smoothed the wooden stick (anon) 

When the man of Hudhayal read the verse of poetry and explained the meaning of at-takhawwuf 
‘Umar said: 




‘O people hold on to your collection of poetry in jahiliyah for it has the explanation of your 
Book’ 

Moreover, the Qur’an when speaking adheres to expression with which it intends to adhere to 
quality literature whether as a narrative or instruction. Thus when it used the vocative from Allah 
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IS to the servant it came with the vocative particle necessary for the servant, written and not 
ommitted so that the servant feels his distance from Allah IS such as in His IS saying: 


“O My slaves who believe ! Certainly, spacious is My earth” 




[TMQ Ankabut: 56] 

LS ip Jl (Sfls- 


“Say: 0 'ibadi (My slavej who have transgressed against themselves” 


[TMQ Zumar: 53] 

\Lfr l^dJl Jj! j \jLj Jl L^j la ji 

“Say (0 Muhammad (saw): O mankind ! Verily, I am sent you all as the Messenger of Allah” [TMQ ‘Araf: 

158] 


‘0you who believe F 


\yj>\ L^jl b| 


[TMQ Baqarah: 153] 


This is with regards to when Allah IS calls His IS servant. As for when the servant calls Allah IS 
it came with the vocative which is free of the yaa, like His IS saying: 

u illti Vj i2j Jy isfe US' ViV fJ. Hj i3j iJiLtf jt 01 v 12$ 

$f<u ill 2J\_L> 


“0//r Lord ! Punish us not if we forget orfall into error, our Lord ! Lay not on us a burden like that which You 
did lay on those before us (Jews and Christians) ; our Lord! Put not on us a burden greater than we have strength 
to bear.” 

[TMQ Baqarah: 286] 

jli’A! ^ 12 foil* l Ikf III! l2j)» 


“Our Lord! Verily, we have heard the call of the one (Muhammad (saw)) calling to Imdn (belief” [TMQ aal- 
Imran: 193] 



‘ Our Lord ! Let not our hearts deviate from the truth) after You have guided us” 

[TMQ aal-Imran: 8] 

l*uui y* Ijju Hip j/T i2j *$\ 'fa (y\ ju| 


“Isa (Jesus), the son of Maryam (May), said: 0 Allah, Our Lord ! Send us from heaven a table spread (with 
food) ” [TMQ Ma’idah: 114] 

All of these ( ayaat) are free from the yaa which makes one feel remote, so that the servant feels 
that Allah IS is close to Him and also because yaa denotes drwaing attention, thus the servant's 
attention needs to be drawn when he is called but that is not the case for Allah IS. 

Furthermore, in observing the expressions which intend to take notice of the high manner, the 
Qur’an followed tht by using the indirect instead of the explicit (direct) expression in the matters 
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which are embarassing to be expressed explicitly. This is the like when the Qur’an expressed 
about the sexual intercourse by metaphorising it with the the dress (garment) and touching 
(direct contacting), 



“They are your garments and you are their garments [TMQ Baqarah: 187] 

(3 Of STp U IIj Vj) 

“And do not have sexual relations with them (your wivesj while you are in I'tikaf (that is, confining oneself in a 
mosque for prayers and invocations leaving the worldly activitiesj in the mosque /’ [TMQ Baqarah: 187] 

He fg metaphorised for the call of nature in his saying: 

j^si; Dir) 

“They both used to eat food (as any other human being, while Allah does not eat)” 

[TMQ Ma’idah: 75] 

Similarly, the Quran brought the form of the attention which implies of the manner of 
attendance from the absence to the presence in relation to the servant (‘ abd) if it is required by 
the circumstance, like in his Hi saying 

' All the praise and thanks be to Allah, the Lord of the worlds. The Most Beneficent, the Most Merciful. The 
Only Owner of the Day of Recompense.' [TMQ Baqarah: 2-4] 

Then it turned away from the absent to the direct speech, so he H says 


' You (Alone) we worship, and you (Alone) we ask for help.' 


[TMQ Baqarah: 5] 



’ He it is Who enables you to travel through land and sea, till when you are in the ships and they sail with them 
with a favourable wind.' [TMQ Yunus: 22] 


Then it is adjusted from the direct speech to the absent like in his IK saying 


klkr A jjJj ^ ) : 


' (The Prophet (saw)) frowned and turned away, because there came to him the blind man (Ibn Umm Maktum).' 

[TMQ ‘Abasa: 1-2] 

Then the admonition continued in the manner of indirect speech while the ayah’s were being 
revealed and he was the addressee, then he IK turned to speak to him directly: 

4 fiffi aI*J vibj-d Uj j! 


’ But what could tell you that perchance he might become pure (from sins) ?' 


[TMQ Abasa:3] 


This turning away from the direct address to the indirect and from the indirect to the direct 
address, it is due to the consideration to the high manners, for the direct speech after the indirect 
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speech gives strength to the direct speech, or eases the meaning of the indirect speech at the 
same time. Don’t we see that in the thanking of Allah and his praise, the manners require 
indirectness, while during ibadah and expression of weakness (to him #g) the direct address is 
more appropriate? The admonition is light on the admonished by the indirect speech while 
enquiring might be more appropriate to come from a direct speaker. And from here is what 
Allah Hi taught us in leaving the explicit reference of shar (evil) to Allah Hi although he is the 
creator of all things, as he says in the ayah. 

ip -I ) 


' In Your Hand is the good (khair).' [TMQ aal-Imran: 26] 

He was satisfied by mentioning that without saying: 'and in Your Hand is the evil (shir)' 

i)jQ s.LiJ (f Jjjj s-LiJ (f s.LiJ ( jjf vUd-JJl (yjy Ab-«Jl yfi dJT«Jl (j. \Ul 


‘Say (0 Muhammad (saw)): “ O Allah ! Possessor of the Power, You give the Power to whom You will, and 
You take the Powerfrom whom You will, and You endue with honour whom You will, and you humiliate whom 
You will In Your Hand is the good. Verily, You are Able to do all things.' 

[TMQ al-Imran: 26] 

While the context of the speech implies that the evil is in your #g hand. Because what is quoted 
regarding the action of Allah Hi being good or bad is from the insan’s (human) perspective, so 
giving power and honour is good with regards to insan, and taking away power and humiliation 
of a person is shar (evil) with regards to insan and Allah Hi ascribes this to himself that it is he 
who has done this, and he H says in the last part of the ayah : 

< & sii A Ji ) 

' Verily, You are Able to do all things.' [TMQ al-Imran: 26] 

And it also includes shar like it includes khair ; and along with this he Hf said that through you is 
khair and he HI kept it like that without any mention of shar and he H§ did not say that in your 
hand is shar, which teaches us that we use high manners. All of this, that is to express in phrases 
that aim at observing the high manner, is a matter which is well-known for the Arabs in their 
speech, as it came in their poetry and discourse. 

And in this manner the Qur’an proceeds in its vocabulary and expressions ( ibaraaf) according to 
the vocabulary of the Arabs and their expressions and their style in the language and it does not 
move away from it by even by a hair’s breadth. At the same time it contains the highest eloquent 
speech that is more than they did. So its reality is that it is pure Arabic , there is nothing from the 
foreign languages in it , so it is incumbent on the one who wants to understand the Qur’an that 
he does so from the aspect of the Arabic language, and there is no other path to understand it 
except from this aspect and this is why it is crucial that the Qur’an’s tafsir is performed based on 
its vocabulary and its expressions and based on the connotation of these words , expression, 
vocabulary and syntax in the Arabic language. So it’s tafsir is performed based on what the Arabic 
language guides to and what the style of Arabs requires and it is not allowed to perform its tafsir 
except by what is demanded by the Arabic language and nothing else and The way to know all of 
that is the reliable transmission (naql) through the narration reported by the relevant (person) 
who knows precisely what he narrates from the eloquent Arabs whose Arabic language is pure. 
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Thus, the tafsir of vocabulary and phrases as words and expressions is restricted only to the 
Arabic language, it is prohibited that one performs tafsir with anything other than it. This is what 
its reality necessitates from this perspective. 


As for its reality in terms of Shari’ah meanings like prayer ( salah ) and fasting and Shari’ah rules 
such as the prohibition of usury, permissibility of trade and the thoughts which have a Shari’ah 
reality such as angels and shayateen, it has been established that the Qur’an in many of its verses is 
ambivalent ( mujmaI) and the Messenger (SI has come and elaborated on it. It has come general and 
the Messenger M has specified it. It came as absolute ( mutlaq ) and the Messenger H came and 
restricted it ( muqayyad ). In the Qur’an Allah #g has clarified that it is the Messenger H who will 
explain the Qur’an. He Hi said: 



lliJ && tySjJl dJdJl bJjjfjl 


“And We have also sent down unto you (0 Muhammad (saw)) the reminder and the advice (the Qur’an), that 
you may explain clearly what is sent down to them” 

[TMQ Nahl: 44] 

So the Qur’an from this perspective in order to be understood needs familiarity with what the 
Messenger ft has exlained in terms of the meanings of the vocabulary and syntax of the Qur’an, 
whether this explanation is a specification ( takhsis ), restriction ( taqyia ), elaboration (tafsil) or 
anything else. Therefore, to understand the Qur’an it is imperative that one familiarises himself 
with the Sunnah related to the Qur’an i.e, the Sunnah as a whole because it is an explanation of 
the Qur’an, this is until one knows from the Sunnah the meanings, rules and thoughts in the 
Qur’an. This is why the restriction in understanding the Qur’an in terms of a complete 
understanding is not sufficient to restrict oneself only to the Arabic language rather with the 
knowledge of the Arabic language there must be knowledge of the Sunnah. Even though the 
Arabic language is the only source referred to in order to understand the indications of 
vocabulary and syntax in terms of its words and expressions, however to understand the whole 
Qur’an one must make the Qur’an and Sunnah as two indispensible matters. It is inevitable that 
they both are taken together to understand the Qur’an and that these two things are available 
with whoever wishes to perform tafsir of the Qur’an and that they both are made the medium by 
which the Qur’an is understood and explained. As for the stories mentioned in it about the 
Prophets and Messengers and the events it has narrated about the nations of ancient times, if a 
sound (Sahib) hadith is narrated about it, it is taken otherwise one should confine onself to what 
has been reported in the Qur’an in a group of aydt. It is not correct that anything should be 
known except through these two ways because from the angle of vocabulary and syntax there is 
no path to the Torah and Bible to understand the vocabulary and syntax narrated by the stories. 
There is no relevance to the Torah and Bible in understanding these vocabulary and syntax, In 
terms of the meaning the one who explains it is the Messenger ft through the explicit (text) of 
the Qur’an and not the Torah or the Bible. Therefore, there is no path to the Torah and the 
Bible in understanding the meanings of the Qur’an because Allah H has ordered us to refer to 
the Qur’an and clarified to us that the Messenger M has explained the Qur’an. He H did not 
order us to refer to the Torah and the Bible. It is not allowed for us to refer to the Torah and the 
Bible to understand the stories of the Qur’an and the reports of ancient nations. Similarly, there 
is no path to sources other than the Torah and Bible like books of history and the like because 
the issue is not the explanation of a story until we can say that this is a more extensive source 
assuming that it is authentic, rather it is the explanation of specific texts which we believe are the 
words of the Lord of the worlds ( rabbu al-’alamiri). Therfore we must stop at the meanings of 
these texts in terms of the Arabic language in which the Qur’an came and whatever this language 
dictates and also in terms of the Shari’ah definition from the one who has the authority to give 
the definition, which is the Messenger about whom Allah H said that the Qur’an has been 
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revealed to him if so that he may explain it to the people. Consequently, we must reject any tafsir 
which comes from the Torah, Bible, historical works etc. It will be a fabriction aginst Allah §f if 
we think that these are the meanings of Allah's §jg words while there is not the semblance 
(shubha ) of a dalfl that they have any relationship to the meanings of the words of the Lord of the 
Worlds. 

As for what many people claim, in the past and in modern times that the Qur’an contains 
sciences, industry, inventions etc. They ascribe to the Qur’an every science, mentioned by the 
ancient and modern authors, in terms of the natural and chemical sciences, logic and other 
subjects. This has no basis and the reality of the Qur’an refutes them. The Qur’an did not intend 
to establish any of the things they claim. All the ayat of the Qur’an are but; thoughts 
demonstrating the greatness of Allah H and ahkdm to treat the actions of the servants of Allah 
fH. As for what took place in terms of the sciences there is not a single ayah or part of an ayah (let 
alone verses) with the slightest indication of any one of the sciences. As for the ayat which can be 
applied to theories or facts like the verse: 

jdsi ^4liyJi 4JJ||$ 


“Allah is He Who sends the winds, so they raise clouds’'’ [TMQ Rum: 48] 

The ayah has come to demonstrate the power and ability of Allah fg and not to prove scientific 
viewpoints. As for His H saying: 


'"‘And We have sent down to you the Book (the Qur’an) as an exposition (tibyan) of everything’ [TMQ Nahl: 89] 


What is intended here is everything from the obligations and worships and whatever relates to 
that as evidenced by the text of the verse. It pertains to the subject of obligations which the 
Messengers conveyed to the people. And the text of the ayah is: 


di^; 4,lipj Wj* dJu ^ ffx* ij^i aif f 
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“ And (remember) the Day when We shall raise up from every nation a witness against them from amongst 
themselves. And We shall bringyou (0 Muhammad (saw)) as a witness against these. And We have sent down 
to you the Book (the Qur’an) as an exposition (tibyan) of everythinga guidance, a merry, and glad tidings for 
those who have submitted themselves (to Allah as Muslims) ” [TMQ Nahl: 89] 

Allah fl bringing a Messenger as a witness over his Ummah means he M is a witness over them 
regarding that which he conveyed to them. And the fact that he Hi revealed the Qur’an to clarify 
everything means it is a guidance, mercy and glad tidings for the Muslims which definitely means 
that the thing is not a natural science, logic or geography or any other subject rather it is a thing 
that relates to the Message i.e, that the Book is an exposition of their ahkdm's , worships and 
beliefs ( aqa'ia ). A guidance by which people are guided and a mercy for them which saves them 
from misguidance and gives glad tidings for the Muslims of janna (Paradise) and the Good 
Pleasure of Allah H. It has no relationship to anything other than the deen and its obligations. So 
the meaning of 'exposition ( tibyan) of everything' is designated as all the issues of Islam. As for 
His H saying: 

dp <j 


“We have neglected nothing in the Book ’ 


[TMQ An’am: 38] 
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What is meant by 'Book' is the preserved tablet ( al-lawh al-mahfuf) which is the knowledge of 
Allah H. The word 'kitab' (book) is a homonym which is explained by the setting in which it 
came. So, when Allah H says: 


“This is the Hook (the Qur’an), whereof there is no doubt ” 

It is the Qur’an that is meant. And when He H says: 

“You knew not what is the Book ” 

I.e, how to write. But when He H said: 

“A nd with Aim is the Mother of the Book ” 

And He H says: 

“That is written in the Book (of our decrees) ” 

“We have neglected nothing in the Book ” 

“lViere it not a previous ordainmentfrom Allah ” 

“But is written in a Clear Record (kitab mubin )” 

“Nor is a part cut off from his life but is in a Book ” 

All of this mean the knowledge of Allah H. And His §g saying: 


aJ q 4) v 4i£Ji iAJSj 


[TMQ Baqarah: 2] 
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[TMQ Shura: 52] 


g\s£j)\ 4wUPj| 
[TMQ Ra’d: 39] 
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[TMQ Isra’: 58] 
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[TMQ An’am: 38] 

44 Jji 


[TMQ Anfal: 68] 


[TMQ An’am: 59] 

^14 j >12 Sfj) 


[TMQ Fatir: 11], 


jUp Slip 

“and the one ivho has knowledge of the records ’’ [TMQ Ra’ad: 43] 

i.e, the preserved tablet (al-lawh al-mahfuf) which means His W> knowledge. And His H saying: 

f |)s <3^ 

“Written in the Book (of our decrees )” [TMQ Isra’: 58] 

i.e, the preserved tablet ( al-lawh al-mahfuf) which is a metaphor for His Wi knowledge. And His H 
saying: 
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“It 7 ? have neglected nothing in the Book ” |TMQ An’am: 38] 

has come clearly as the knowledge of Allah H since the complete ayah says: 
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“There is not a moving (living) creature on earth, nor a bird thatflies with its two wings, but are communities like 
you. We have neglected nothing in the Book ” 

[TMQ An’am: 38] 


Similar to His Hi saying: 


uu^-t VI %S Vj sjp jal*j Vj 


‘‘ IloW sort of B ook is this that leaves neither a stnall thing nor a big thing ” 


[TMQ Kahf: 49] 


As evidenced in the second ayah which came in the same Sura (chapter) - Sura al- An'am - which 
is: 



“Except it is written in a Clear Record (kitab mubin )” 


So the verse came: 


[TMQ al-An’am: 59] 


(3 Vj LgALtJ V) tip a Ja A J L»j j>Qlj j_ljl Q p*->j jjk V] V l—-pi 4J_Lpj|$ 

£ 55 y o s A* 

lop ylsf j VI yp Vj ytj Vj pjVI oUili. 


“And with Aim are the keys of the ghayb (all that is hidden), none knows them but He. And He knows 
whatever there is in (or on) the earth and in the sea ; not a leaf falls, but he knows it. There is not a grain in the 
darkness of the earth nor anythingfresh or dry, except it is written in a Clear Record (kitab mubin) ” [TMQ 
An’am: 59] 

All of this indicates in this verse the word 'kitab' does not mean Qur’an. Rather, it means the 
“preserved tablet” ( al-lawh al-mahfuf) which is a metaphor for the knowledge of Allah H. Thus, 
there is no connotation in the ayah that the Qur’an contains sciences and other such topics. The 
Qur’an is devoid of any discussions about science because its vocabulary and construction 
(idioms) and also because the Messenger did not explain it and so it has no relationship to it. 
This is the reality of the Qur’an. It indicates explicitly and clearly that it consists of Arabic texts 
brought by the Messenger ft from Allah H which are not explained except with the Arabic 
language and the Sunnah of the Messenger of Allah §£■ As for its tafsfr based on a Shari’ah 
evidence mentioned regarding the manner of performing tafsir it is not real and it is baseless 
because the Qur’an itself did not clarify to us the manner in which its verses should be explained. 
The Messenger has not been authentically reported to have clarified a specific way of tafsir and 
the Sahabah (may Allah be pleased with them) even though what they explained was the causes of 
revelation but that was by way of mawquf hadith and not by way of tafsir. Even if it was by way of 
explanation and clarification they themselves differed on the ayaats. Each one spoke according to 
his view which indicates that an ijma (consensus) on a specific manner of tafsir did not take place. 
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Among them there were those who used to take from then people of the Book certain israli'jyat 
which were narrated by the Tabi'un and some used to reject their use. However, all of them used 
to understand the Qur’an according to what they had in terms of knowledge of the Arabic 
language and with what they understood from the Sunnah of the Messenger of Allah H in terms 
of the saying, action, consent, attribute of creation and moral character of the Messenger of 
Allah §§ and this is a well known fact about all of them. Whoever used to refrain from explaining 
certain words and verses their restraint was due to the authenticity of the meaning and not as a 
restriction to what the text has mentioned, one would not give an opinion except if he had 
reliable knowledge. But that is not called ijma' (consensus) because it does not reveal an evidence 
about the Messenger H. The reason is that the clarification of the Messenger constitutes a 
Sunnah and not tafsir. However, since the Sahabab are the closest people to the correct opinion in 
the tafsir of the Qur’an due to their high rank in the Arabic language and their closeness to the 
one on whom the Qur’an was revealed in what they used to agree on his if behaviour, in terms 
of making the Arabic language such as the jahili poetry, and the speeches of jahiliyya and others as 
the only tool for understanding the vocabulary and construction of the Qur’an, and in terms of 
stopping at the limits of what has been mentioned about the Messenger if, and in terms of 
opening their minds in understanding the Qur’an according to those two tools, this is the best 
method to follow in understanding the Qur’an. 

Therefore, we view that the method of performing tafsir of the Qur’an is that the Arabic language 
and the Prophet's if Sunnah should be adopted as the only tool in understanding the Qur’an and 
its tafsir in terms of its vocabulary and construction, in terms of the Shari’ah meanings, Shari’ah 
mles, and the thoughts that have a legal reality. The method of explaining the Qur’an is that we 
understand the texts to the extent as is indicated by the speech of the Arabs and their customary 
usages and whatever the expressions indicate in terms of Shari’ah meanings mentioned in a 
Shari’ah text of the Qur’an or Sunnah which is not restricted to the understanding of the 
previous forebearers such as the 'Ulama, Tabi’un or even the Sahabab because all of these are 
Ijtihads which may be mistaken or correct. Maybe the mind is guided to the understanding of an 
ayah whose reality becomes conspicuous to the mufassir during an extensive perusal of the Arabic 
language or it becomes apparent to him during the changing of things, progress of material 
forms ( ashkal madaniyyd), realities, events. By opening the mind to creativity, by understanding & 
not invention, the creativity in tafsir takes place within the limits demanded by the word ’tafsir 
while at the same time protecting oneself from misguided invention of meanings which has 
absolutely no relationship to the text being explained. This conformity in understanding and 
giving the mind free reign by what his best understanding of the text, without restriction to the 
understanding of any human being except the person on whom the Qur’an was revealed 
necessitates that all israiliyyat are rejected restricting oneself only to the stories mentioned in the 
Qur’an and rejecting what they claim to be sciences contained in the Qur’an and stopping at the 
limit of what the stmctures of the Qur’an mean in terms of the ayaats which discuss the universe 
and whatever is intended by them in terms of clarifying the greatness of Allah Hf. This is the 
method of performing tafsir of the Qur’an, the mufassir has to adhere to it and its burdens must 
be borne by whoever wishes to perform tafsir of the Qur’an. 
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The Science of Hadith (‘Ilm Al-Hadith) 


It is the science of those laws whereby the condition of the sanad [chain of transmission] and 
matn [text of the hadith} is known. Its objective is to differentiate the sahib hadith from the others. 
It is of two types: the science of hadith pertaining to transmission \r/wdya\ and the science of the 
hadith pertaining to meaning \diraya]. As for the one pertaining to transmission, it includes the 
transmission of the sayings of the Prophet M, his actions, consent and attributes, with repsect to 
their narration, accuracy and transcription of words [tahrir alfctdh ]. As for the one pertaining to 
the meaning, the reality, conditions, types and mles of transmission are known through it, as well 
as the state of the transmitters, their conditions, the types of the transmissions and that which is 
related to it. Dirdja also covers knowledge of the meaning contained in the hadith in terms of 
whether it contradicts a definitive text. 
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The Hadlth 


One should be familiar with the meanings of terms that are frequently used by the muhaddithin. 
They are: hadfth, khabar, athar and Sunnah, from the perspective of the terms of hadlth and its 
transmission: matn, sanad, isnad, musnad and musnid, from the perspective of the transmitters: 
muhaddith, hafidh, hujjah and hakim. As for the exposition of the meanings of these words in the 
terminology of hadfth , then it is as follows: 

1. Hadfth-. Whatever has been attributed to the Prophet M of his sayings, actions, consent or 
physical attributes i.e, relating to his creation such as his not being tall nor short, or his character, 
that is, relating to his character such as his [not countering anyone with anything makruh\. Khabar 
and Sunnah have this same meaning. They are synonymous with the term hadfth. All of them, i.e, 
hadfth , khabar and Sunnah have the same meaning. As for athar it is the hadfth stopping \mawqiij\ at 
the Sahdbah 

2. Matn\ The speech which comes at the end of the highest part of the sanad. The sanad is the 
path leading to the matn which is the men (transmitters) who lead to it. The isnad raises (links) the 
hadfth to the one who said it. Musnad is that {hadfth) whose chain connects its beginning to its end 
(without any breaks) even if it is mawquf. The word musnad is also applied to a book in which 
transmissions of the Sahabah are collected. As for musnid it is the person who narrates the Hadith 
with its isnad. 

3. Muhaddith-. someone who carries the hadith and devotes his attention to it in terms of its 
transmission and meaning. The hafidh-. someone who has committed to memory a hundred 
thousand ahadith with the matn and sanad even if through various lines of transmission and he is 
aware of what he requires. The hujjah-. someone who is thoroughly acquainted with three hundred 
thousand ahadith-, and the hakim-, someone who is thoroughly acquainted with the entirety of the 
Sunnah. 
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The Transmitters of Hadith (Ruwat A1 Hadith) 


The narration of hadith came to an end after the compilation of ahadith in the books. After the 
age of the recording of ahadith, the age of Bukhari, Muslim and the compilers of the Sunan there 
is no narration of ahadith because narration \riwaja\ is indicative of transmission \naql\ and this 
transmission came to an end. The transmitters of ahadith are the Sahabah, the Tabi’een and others. 
The 'ulama of hadith say that whoever saw the Prophet M and believed in him is a sahabi. 
However, the truth is that the sahabi is whoever has actually realised the meaning of 
companionship [snhbah]. In a narration from Sa'id ibn al-Musayyab, 

Jl 4-*-* J' J’ 4-^ 4^J>C O' Oj 


“It is essential (to be considered a companion) that one accompanied the Prophet if for one or 
two years, or went out with him on one or two battles.” 

Shu’bah related from Musa al-Sibillani - whom he praised with good - that he said, 
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“I said to Anas ibn Malik, ‘Does there remain any of the Companions of the Messenger of Allah 
(said) other than you?’ He said, ‘There remain people from the bedouins who saw him, as for his 
companions, then no” 

All of the Sahabah are trustworthy [‘udui\ because Allah Hf has praised them in his Book and due 
to the commendation of their character and actions stated in the prophetic Sunnah. As for the 
Tabi’een, then a tabi’i is designated as the one who met a sahabi and narrated from him, even if did 
not have companionship with him, like Sa'id ibn al-Musayyab, Qays ibn Abl Hazim, Qays ibn 
Ubad and Abu Sasan Husayn ibn al-Mundhir. The history of the transmitters of hadith has been 
written and each one has been identified. The Sahabah are not protected from mistakes. Hafidh 
al-Dhahabl al-Dimishql said. 
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“As for the sahabah ( ra ) their matter has been settled despite what happened, even though they 
made mistakes as other reliable people \thiqdi | did. Barely a single one of them is without 
mistakes but the mistakes are rare and not harmful. Thus on the basis of their trustworthiness 
and acceptance of what they transmit we act and obey Allah #g.” 

As for the Tabi’een, those who would intentionally lie amongst them are almost non-existent. 
However they made mistakes and misinterpreted. The one whose mistakes were rare bore the 
consequences and whoever made many mistakes and was of wide knowledge was also forgiven. 
His hadith is transmitted and acted upon despite differences amongst the Imams and even if it was 
established that they protested to this description such as al-Harith al-A'war, 'Asim ibn Hanbal, 
Salih the freed slave of al-Tawa’ma, Ata ibn al-Sa'ib and their likes. The one who made terrible 
mistakes and had many isolated cases (tafarrud), his hadith is not relied upon. This hardly occurs 
with the early Tabi’een though it was present among the younger Tabi’een and those who came 
after them. As for the students of the Tabi’een like al-Awza'i and others they are on the 
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mentioned levels. In their age there were those who would intentionally lie and would make 
many mistakes; their hadfth would thus be disregarded. 

Malik, who is the leading star of the Ummah was not safe from being spoken about. When 
referred to Malik for evidence and if somebody said that he (Malik) was contested, such person 
would be rebuked and abused. Al-Awza'i is also a trustworthy and authentic, and he might have 
been single handed and mistaken (in narration) and his reports from az-Zuhri has defects. 
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The One Whose Narration is Accepted and the One Whose Narration is not 
Accepted and the Exposition of (the science of) invalidation and attestation 
of reliability ( al-Jarh wa Ta 'dll) 

It is stipulated concerning someone whose narration is used as proof that he be 'adl (trustworthy) 
and dibit (accurate) in that which he narrates. As for the ‘adil, it is the Muslim, mature, sane 
person who is free from the causes of fisq (transgression) and doubt in his piety. As for the ddbit, 
he is the one who is aware and not forgetful; a memoriser of his narration if he narrates from 
memory, and accurate in his transcription if he narrates from a book, and knowledgeable of the 
meaning of what he transmits and of what will change the intended meaning if he narrates by 
meaning. 

The addlah (trustworthiness) of a narrator is established by his becoming known with good and 
the praise given to him; so whoever becomes well known for his trustworthiness amongst the 
people of transmission and their like from the people of knowledge and praise for his reliability 
and trustworthiness become widely known, this suffices him from needing any testimonial proof 
of his addlah (trustworthiness). The addlah of a transmitter is established likewise by the 
attestation ( ta’dil ) of the imams or by one of them if Iris trustworthiness and scholarly approval of 
him is not well known. 

A transmitter’s accuracy ( dabt ) is known by comparing his narrations with that of the reliable 
(thiqdt) narrators who are known for their accuracy and precision. If his narrations are found to 
be in accord with their narration even if (only) in meaning or they are in accordance in the 
majority of cases and divergences are rare then his accuracy is established. 

Attestation ( ta’dil) of a transmitter's reliability is accepted, whether the reasoning is mentioned or 
not; contrary to the invalidation (Jarh). Due to the divergent views of people as to the causes of 
mafsaqah (transgression), it (Jarh) is not accepted except when the reason has been explained and 
clarified. The one who invalidates (Jdrih) a transmitter may believe something to be a 
transgression so he judges the transmitter as weak but in reality it may not be so, or it might not 
be so according to others; that is, one may consider something as an invalidation based on what 
he believes to be an invalidation which in reality is not a (legitimate) invalidation. That is why 
explanation of the reason for invalidation has been made a condition so that one can look into 
whether it is a (legitimate) invalidation or not. The invalidation can be established by one person; 
there is no stipulation on the number. One person is sufficient in attesting ( ta’dh) and invalidating 
Jajrih) a transmitter's adalah because it constitutes the informing of a report for which one person 
is sufficient. Similarly, in the accepting of a report — rather one person is sufficient - the number 
is not stipulated in invalidating or attesting a transmitter’s adalah. 

When there combines in one person an invalidation Jarh), the reason for which is clarified, and 
an attestation, then the invalidation Jarh) is given precedence, even if there are many people 
attesting to (the transmitter’s) adalah because the one who attests Jmt'addil) a transmitter’s 
reliability informs of what is apparent of the transmitter’s condition but the one who invalidates 
Jdrih) informs of what is hidden and concealed from the one who validates. As for the number 
of those validating being greater that is of no value for that is not the reason (‘ illah) for accepting 
the report. Rather, the reason is familiarity Jtld) (with a transmitter’s condition) or the lack of 
familiarity. The fitqahd restricted this to when the attestator Jnu’addii ) does not say: I know the 
reason mentioned by the jdrih but he has since repented and his condition has improved’. When 
the jdrih mentions a specific reason for invalidation, the mu'addil can nullify it if he knows 
anything that indicates definitely that the reason has been nullified. 
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Disparagement (of a transmitter) can take place due to ten things. Five of them relate to 'addlah 
and five relate to accuracy ( dabf). As for the five that relate to the ' addlah they are: mendacity 
(kidhb ), accusation (of any impropriety), manifestation of fisq , ignorance (Jahdlah) and innovation 
{bid'ah). As for the five which relate to accuracy ( dabi) they are: serious errors, flagrant negligence, 
delusion ( ivahm ), contradicting reports of reliable transmitters, and bad retentive ability. 

As for the transmitter whose condition is not known ( majhul al-hdl), there are categories: 

1. Majhul al-'adalata dhahiran wa bdtind : a transmitter whose apparent and hidden addlah is not 
known; his narration is not accepted. 

2. Mastur. a transmitter whose hidden condition is not known but he is upright on the apparent; 
He is a narrator with a blameless record (mastur). This transmitter's narration is used. 

3. Majhul al-‘ayn\ a transmitter who is not known to the ulama\ and whose hadith is known only 
through one narrator. 

Anonymity of the transmitter is removed by his acquaintance of the ulamd’ or by the narration of 
the attestators (mu’addaliri) about him. One narration or one attestation (tadeel) is enough. Al- 
Bukhari narrated from al-Walld ibn Abd al-Rahman al-Jarudl while none except his son al- 
Mundhir ibn al-Walld narrated from him. Similarly, Muslim narrated from Jabir ibn Ismail al- 
Hadraml while only Abdullah ibn Wahb narrated from him. Thus the anonymity of both was 
lifted by a lone narration. 



The Islamic Personality Vol.l 


248 


Narrations of the Muslim Sects 


All of the Sahabah are trustworthy {'udul sin :adl). That is why people did not ask about the isnad in 
the time of the Prophet M and after him §£ until the fitna (civil war) took place then they asked 
about the isnad. The Sahabah and others (after them) encouraged people to examine the one from 
whom the hadith is taken. It has been narrated by Abu Sakina Majashi' ibn Fateena that he said: I 
heard 'Ali ibn Abu Talib 4® that he was in the mosque of Kufa where he said: 

'Scrutinise the person from whom you take you this knowledge for it is the deen! 

Al-Dahhak ibn Muzahim said: 


iJLfc (1)) 

‘Indeed this knowledge is the deen so consider the person from whom you take the knowledge.' 
And Muhammad ibn Sirin said: 

IT* lil" 

'Indeed this hadith is deen so consider from whom you take it.' 

After the fitna (civil war), several Islamic sects arised which adopted novel opinions. The 
followers of these sects claimed that they deduced these opinions, which they came to profess, 
from the Shari’ah texts until they became Islamic opinions. And when some of them required a 
proof but did not find the evidence in the Shari’ah texts for the opinion he holds then he would 
fabricate a hadith which supported his opinion and he would attribute it to the Messenger H. 
Some of them use to carry the call to join his sect and grow interest in it or call ( Da’ivah) to their 
opinions and desire to fabricate the ahadith. These new opinions were termed as bid'as 
(innovations) and the people who did this were called mubtadi'a (innovators). This is why taking 
ahadith from these people is subject to scrutiny and their narration of hadith used to be a subject 
of debate. There are detailed clarifications regarding their situation. Thus the mubtadi' (innovator) 
who is charged with kufr due to his bid!a (innovation), there is no problem in rejecting Inis 
narration. If he is not charged with kufir but he permits lying then his narration is rejected as well. 
As for the ones who does not permit lying then his narration is accepted on the provision that he 
does not call (invite) to his sect or school ( mafioab ). If he calls to his sect then Inis narration is 
rejected and his reports are not advanced as proofs. 

In short, any Muslim who meets the conditions for the acceptance of a narration, if he is 
trustworthy (' adt) and accurate ( dabit) then his narration is accepted irrespective of his mafioab or 
sect as long as he does not call to his sect or ?nafiiab because inviting people to the sect or mafimb 
is not allowed. As for the one who invited people to Islam and explained the thoughts he has 
adopted with their evidences then his narration is accepted because then he is calling people to 
Islam. And this person's narration is not impugned. 
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Narration by meaning (Riwaya bilMa’na ) and abridgement of the hadlth 


It is permitted to narrate hadith by meaning because we do not worship Allah §g by the words of 
a hadith but by its meaning because the ivahy (revelation) is the meaning of the hadith and not its 
words. However, it has been stipulated that the narrator be knowledgeable about anything that 
can change the meaning. If he is not knowledgeable or cognizant of that then it is not allowed to 
narrate hadith by meaning. As for the abridgment of the hadith it is allowed. It is allowed to 
narrate a hadith in an abridged form with a part omitted and a part mentioned on the condition 
that the omitted part does not relate to the part mentioned. However, it is not allowed to omit or 
exclude the objective (gaya ) and other such things which would make the meaning deficient or 
make the part of the hadith which has been mentioned lead to a meaning which is completely 
contrary to the (actual) meaning of the hadith. If the objective (gaya ) or other such matters in the 
narration are secondary and there is doubt in the narration then it is obligatory to narrate the part 
which is reliable and the part that is doubted is removed. 
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Categories of hadith 


The khabar (report) which is synonymous with the terms hadith and Sunnah, in terms of the line 
of transmission is divided into the khabar mutawatir (continuously recurrent report) and khabar 
ahad (isolated report). The mutawatir comprises of four issues, they are: 

1. The number of transmitters should be such that they are a group and not be restricted to any 
specific number. So whatever number proves to be a group is considered mutawatir provided it 
fulfills the other conditions. 

2. It should preclude the collusion on a lie, this differs according to the difference of persons and 
places, so five people like 'Ali ibn Abi Talib are sufficient to consider a report as mutawatir. 
Probably with other people five may not be sufficient. Five transmitters who have not met from 
five different lands may be enough for the report to be considered as mutawatir because they did 
not meet in one place so as to collude. Probably a report (khabr) by the same number of people 
in one land may not suffice. 

3. That they transmit the report from a group like them from the beginning to the end of the 
transmission, in a manner that precludes collusion on a possible lie, even if they were not of the 
same number. In other words, the first two conditions should be met in every tier of 
transmitters. 

4. The basis of their conclusion should be sense perception, by hearing and other such senses 
and not what the pure reason establishes because it can make mistakes if it is not based on sense 
perception. Therefore it does not amount to certainty. 

The rule (/ mkni) of the mutawatir report is that it yields positive knowledge (' ilm damn). It is what 
one is compelled to accept such that he is unable to confute it. It is indispensable because it does 
not require study i.e, the the mutaivatir report imparts certainty (jaqin). The mutawatir report is 
divided into two categories: verbal (lafgan) mutawatir like the hadith. 

IjU! ( j( wLojcc* rj-°'p 

“Whosoever intentionally lies about me, let him reserve his place in the Hellfire” [Reported by 
Muslim on behalf of Abu Hurairah ] 

And the hadith of wiping on the leather socks, hadith of hawd (river in paradise), hadith of 
intercession (shafa'a) and the hadith of raising the hands ( raf al-jadayrt) in prayer. 

The mutawatir by meaning ( ma na ) is when the transmitters concur on a matter occurring in 
difference incidents such as the Sunnah of the morning prayer (Fajr) being two rakats. It does 
exist. Numerous mutawatir ahadith have been reported even though the 1 ‘Ulamd differ on what 
constitutes mutawatir according to their different views about the mutawatir report. 

As for the Isolated report ( khabar al-ahaa ), it is the report whose narrators have not reached the 
number required for the mutawatir, whether it was reported by one or four narrators i.e, it is the 
report which falls short of the preceding four conditions mentioned for the mutawatir report. It is 
categorised in terms of the number of narrators, into three categories: 

1. Gharib (alien): it is the report narrated by a single transmitter i.e, there is a single narrator 
throughout the narration at a stage in the isnad. It is divided into: gharib in isnad only, and gharib in 
isnad and matn together. There is nothing called gharib in main only. The gharib in matn and isnad is 
the narration by a single narrator, such as the hadith prohibiting the sale of wala (patronage) and 
its gifts. The gharib in isnad and not in matn is the matn which has been narrated by a group of 
Sahabah but a transmitter has a single narration from another Sahabi like the hadith. 
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<3 J 5 A <j(3 J^Tb ^jlSsJi}^ 

“The muslim eats in one intestine and the kafir eats in seven” 

[Narrated by Tirmidhi on Behalf of Abu Musa AlAsh’ari] 

2. (scarce): It is a report transmitted by more than one narrator but less than four i.e, what 
two or three narrators have transmitted even if they are of the same rank, it is called (scarce) 
due to its rarity. 

3. Mashhur (famous): A report which has been narrated by more than three narrators but did not 
reach the level of mutcnvatir. It is called mashhur due to it being clear and widely mentioned 
amongst the people whether a sanad (chain) was found for it or was not found originally. It is 
also the mustafid (comprehensive). It has two categories: mashhur according to the scholars of 
hadfth and mashhur for the general public. The first is like the hadith of Anas: 

Jpj IrfJ, H ygJl jf}) 


“The Prophet recited Qunut for one month (in the Fajr prayer) asking Allah to punish the tribes 
of Ral and Dhakwa” 


And the second category is like the hadith. 


[Reported by Bukhari, Muslim & Ahmad] 


0 Jjj Aj yA T jA Jp 


“A Muslim is someone from whose (sharp) tongue and hands other Muslims are safe” [Reported 
by Bukhari on behalf of Abdullah ibn Amr] 

Not every mashhur report among people is Sahih. Certain hadith may become famous amongst 
people which do not have any basis or are entirely fabricated. There are many, .like the hadith. 


A^J- fji (*jj) 


“The day of you fast is the day of your sacrifice”. 

It is baseless. The Khabar al-ahad also, whether it is gharib, or mashhur, its isnad has a 

termination point; either it ends with the Prophet M or with a Sahabi or tabi'i. In terms of the end 
of the chain there are three types: 

1 .Marfu'\ It is a report which has been specifically ascribed to the Prophet M in terms of his 
action, saying, consent or attribute, whether the one who attributed it to the Prophet M was a 
Sahabi, tabi'i or someone after them. Included in this is when the Sahabi says: 

J<3 I AS"" JjJL jl 3 JtflJ 


“We used to do or say such and such thing during the life time of the Messenger §f” 
Or 


“While he was among us”. 
Or 
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“He was in front of us”, 
Or 


“We did not see anything wrong with such and such thing”, 
Or 


“They (Sababah) used to do or say such and such a thing” 
Or 


(ids;L.L iSy v hs/ 


lyisQ 




“Such and such a thing was said during the lifetime of the Messenger ft” 

Included in this is also when the Sahdbi says: 

jp lJ jf idsC Uyt) 


“We were ordered to do such and such thing, or we were forbidden from doing such and such 
thing” 

Or 

aLJ! 


“Such and such thing was from the Sunnah”. 

From the marfu' report is also when the Sahdbi says: 

Jjii f Jj*ii 


‘We used to do or say such and such tiling” 

Even if they did not attribute it to the Prophet M because this indicates a consent. Similarly, the 
saying of Anas ibn Malik is considered as a marfu' report when he said: 




I c- cJlS/ 


“The Prophet's doors used to be knocked using the fingernails" 


And when Anas said ; 


[Reported by AlBazzar] 



jy-3 




“Bilal was ordered to double the azan and make one iqama” 


[Reported by Muslim] 


Similarly the tafsir of the Sahabah concerning the cause of revelation comes under the rule of the 
marfu' report. Anything other than that from the tafsir of the Sahabah is not considered part of the 
hadith. This is because the Sahabah performed many Ijtihads in explaining the Qur’an and they 
disagreed as a result. Also we find many of them used to narrate israilijjat from the people of the 
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Book. That is why their tafsir is not considered part of the hadith let alone be considered as a 
marfu' hadith. 

2. Maivqff. It is the narration from the Sahabah in terms of their saying and action, its application 
is specific to the Sahdbi. Its isnad can be continuous or broken. It is the report many of the 
Fuqaha and muhaddithun also call athar. The maivqff does not establish a proof ( hujjah ) because 
Allah Hi said: 




“And whatsoever the Messenger (saw) gives you, take it, and whatsoever he forbids you, abstain from it).” [TMQ 
Hashr: 7] 

The understanding is: whatever is brought to you from other than the Messenger if do not take 
it. Therefore, it is not a proof {hujjah) for anyone except when it is from the Messenger of Allah 
if. It is not permitted to ascribe it to the Messenger of Allah if because it is a mere possibility 
and not a preponderant opinion {garni) and possibilities are not recognised. 

3. Maqtu': It is not the same as munqati'. The chain stops at the Tabi'i; in terms of his saying and 
action. A proof is not established by it and it is weaker than the mawquf 
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Categories of the Khabar al-Ahad 


The khabar al-ahad (isolated report) in its three forms: gharib, 'asfs^ or mashhur ; whether marfu', 
mawquf or maqtu’ is divided by the scholars of hadith , in terms of its acceptance or rejection, into 
three categories: Sahih, hasan, da'eef. The following is a clarification of each category: 

1. Sahih ; It is the hadith whose isnad continues through the transmission of a trustworthy (’adl) 
narrator whose retention is accurate ( dabii) from an another upright transmitter who has an 
accurate retentive ability until the end of the chain and is not shadh (irregular) or mu'allal 
(defective) i.e, the isnad of the hadith is linked by the transmission of an upright ('adl) and accurate 
(dabii) narrator from someone similar to him until it ends with the Messenger of Allah df or ends 
with a Sahdbi or someone else. The statement that the 


'The isnad of the hadith continues through the transmission of a trustworthy ('ad/) and accurate 
(dabit) narrator from someone similar to him' 

excludes it from the mursal ., munqati' and mu'dal a hadith , which are not from the category of Sahih. 
Because the mursal is what the Tabi’een has narrated about the Prophet if without mentioning the 
Sahdbi. The munqati’ is when a single narrator is missing in one or more places in the isnad. The 
mu'dal has two or more narrators missing from one or more places in the isnad. All of them, that 
is the mursal ., munqati' and mu'dal have discontinued isnad. s which takes it out of the Sahih category. 

The statement that; 

"tilA Yj" 

“the ahadith should not be shadh (irregular)” 

excludes the Sahih hadith from the shadh report where a trustworthy narrator goes against the 
transmissions of narrators who are more reliable than him. 

The statement: 

n Su~ jys; vy' 


'It should not be mu'allal (defective)” 

excludes the Sahih ahadith from the mu 'allal report which has a defect. 

The 'illah (defect) consists of a denigratory thing in the hadith effecting its rejection, which 
appears to the rijal critics when collecting and collating the various transmission routes of the 
hadith , such as the chain of a narrator being continuous while a group has transmitted as mawquf 
i.e attributed it to a Sahabi. 

The statement: 


"J-uJl JV 


‘By the transmission of an upright narrator”, 

It excludes the report narrated by a transmitter whose apparent and hidden condition is not 
known, majhul al-'ayn , or the transmitter is known to be weak, such a hadith is not considered as 
Sahih. 
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The statement: 

JgJLxll JiibM yf dJL! L>_p -kjl.^Sl JJLu" 

“By the transmission of a narrator who has accurate retentive ability ( dabii )” excludes what has 
been narrated from someone who has memorised a hadith, aware that his transmission is 
negligent and full of mistakes; this report is not considered a Sahib hadfth. Rather, all the 
conditions which have been clarified should be met in the Sahib ahadith. If any one condition is 
not met then the hadfth is not Sahib. 

2. Hasan: It is a report that is known by the one who reported it and its transmitters became well 
known and consequently it is the core of most of the hadith. It is a hadith most scholars accept 
and it is used by the fuqaha generally i.e, that in the isnad there are no narrators that have been 
charged with lying and it is not a shadh (irregular) hadith. These are two types: 

First: a hadith whose isnad is not free from transmitters who are mastur (of hidden conditioin) and 
whose capacity is not realised. However they are not negligent and are not prone to make 
mistakes and nor are they charged with mendacity. The matn of the hadith may have been 
narrated by someone at a similar level to him due to which it will not be included as shadh or 
munkar (rejected). 

Second: The narrators must be known for their honesty and trustworthiness but they do not 
attain the level of the transmitters of the Sahib category in retention and exactitude. A narrator 
who is alone in transmitting a report is not considered as munkar (rejected) and nor is the matn 
irregular {shadh) or defective {mu'allal). 

So the has an ahadith is the report transmitted by an upright {'ad/) narrator who is of lesser 
retentive capacity, whose isnad is continuous and not irregular {shadh) or defective (mu'allal), the 
hasan hadith is used as proof exactly as the Sahib hadith is used. 

3. Da'eef. It is the hadith which does not have the qualifications of the Sahib or hasan ahadith. The 
Da'eef (weak) hadith is not used as evidence at all. It is a mistake to say that when a da'eef hadith 
comes via numerous lines of transmission then it rises to the level of hasan or Sahib. For when 
the hadith is weak this means the narrators have actually committed transgressions or have been 
accused of lying. When the hadith has come through other lines of transmission which are of this 
type, then it has increased in its weakness. As for when the meaning contained in the da'eef hadith 
is also contained in the Sahih ahadith, then the Sahib hadith is cited and the da'eef hadith is 
disregarded. Therefore, the da'eef hadith is not used as proof in any way whatsoever. 
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The accepted hadith ( maqbul) and the rejected hadith ( mardud ) 


It becomes clear from dividing the hadith into Sahib, hasan and da'eeft hat the hadith hasan and Sahib 
are both advanced as proof and the da'eef hadith is not. What makes the hadith acceptable or 
rejectable is the consideration of the sanad, transmitter and matn. If a narrator is not ommited 
from the sanad whose ommision will lead to the inibility to attest the reliablity of the ommitted 
narrator and the narrator's probity is not impunged and the matn is not weak and does not 
contradict any part of the Qur’an or the mutawatir Sunnah or definite ijma', then in this case the 
hadith is accepted, acted upon and adopted as a Shari’ah evidence whether it was Sahih or hasan. 
As for when the hadith is contrary to these qualifications it is rejected and not educed as proof. 
Therefore, the rejected hadith is the hadith which is rejected due to the ommision of a narrator 
from the sanad which results in the inability to attest the reliabilty of this narrator or due to a 
narrator's probity being impungned, or due to the weakness of the ( matn ) of the hadith or its 
contradiction with the Qur’an, hadith and ijma' which are definite. Various types of hadith come 
under the hadith mardud (rejected), following are their characteristics: 

1. Mu'allaq-. when there is one or more narrators consecutively missing from the beginning of 
the sanad in a manner that is quite obvious. The term 'more' is more general to include the whole 
or part of the isnad. Also included is the ommision of the whole chain by the muhaddith or the 
hadith compiler, such as when he says: The Messneger of Allah M said or did such and such 
thing. 

2. Mu’dak Is a chain in which two or more narrators are missing from one or more places. It 
includes when the tabi at-tabi'i omits a tabi'i and sahdbi from the isnad. It does not include the 
statement of authors from the fnqaha when they say: 

"g| ill Jli" 


‘The Messenger of Allah H said” 
Or their statement 



II 

a* 


“About the Messenger of Allah H”. 

It is not mu’dal becaue it is not a transmission, rather it constitues qouting and educing a proof 
which is correct. 

3. Munqati'-. When a single narrator is missing before the Sahdbi from one of the places. If there is 
more than one place such that the narrator who ommits does not ommit more than one narrator 
from each place then it will be munqati’ in these places. Also considered to be munqati’ is the chain 
in which there is a obscure narrator ( mubham ). An example of a transmitter being ommitted is 
what has been narrated by 'Abd al-Razzaq from al-Thawri from Abu Ishaq from Zayd ibn Yathi' 
from Hudhayfa, which goes back to the Prophet (IS that he said: 

(jy>l jSy LI j) 

“If you assigned it (authority) to Abu Bakr, indeed he is powerful and honest.” 

The isnad has breaks in two places. Firstly, 'Abd al-Razzaq did not hear from al-Thawri but rather 
narrated it from al-Nu'man Ibn Abi Shayba al-Jundi who narrated from al-Thawri and secondly, 
al-Thawri did not hear from Abu Ishaq but rather narrated it from Shurayk who narrated from 
Abu Ishaq. The hadith , therefore, is rejected. An example of a transmitter being nondescript is 
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what is narrated by Abu al-'Ala ibn 'Abd Allah ibn Shukhayr from two men from Shaddad ibn 
Aws: 


jA*i\ J oUJl dUL-f Q>\ 


“O Lord! I ask you to make me staedfast in the matter”. 

Therfore, the hadfth is rejected due to the presence of unknown ( majhul ) narrators in the 
transmision. 

4. Shadh: It is when a reliable transmitter narrates a hadfth which condradicts what others have 
narrated. It is not shadh if a reliable narrator transmits something no one else has narrated. 
Because the narration of a reliable transmitter is accepted even if others have not narrated it and 
it is used as a proof. It is like the hadfth: 

JL-pS[! lij) 


“Actions are judged according to intentions”. 

Only 'Umar narrated it and from him only 'Alqama narrated it. A single narrator Muhammad ibn 
Ibrahim al-Tamimi narrated from him from who only Yahya ibn Said al-Ansari narrated. From 
Yahya ibn Said there was a proliferation of transmission routes. Therefore, the shadh is only when 
a reliable narrator transmits somthing which contradicts what has been narrated by others i.e, 
when the accepted narrator transmits a report which goes against the report of those more likely 
to be correct in their transmission. 

5. Mu'allal: It is a hadfth which has a defect ('iliaIf). It is the hadith which is discovered to have a 
defect which impairs its authenticity, although it apparently seems to be sound. It goes back to 
the isnad whose transmitters are reliable and which apparently includes the conditions of 
authenticy. 

6. Munkar. What a single unreliable transmitter narrates alone. The munkar is the narration of a 
weak narrator which contradicts the report of a transmitter who is less weaker. 

7. Maivdu': The hadfth mawdu’ is the forged and fabricated hadfth. The fabricated hadfth is the evil 
of the weak ahadith. The narration of anyone whose condition is known is not allowed except 
when it is linked to clarifying its fabricated status. A hadfth is known to be fabricated when the 
forger acknowledges its fabrication or something which is tantamount to the position of a 
confession. The fabrication can be understood from the indication of the transmitter's condition, 
such as the narrator following the whims of certain leaders in his lies or while he is attributing 
the hadfth he is caught as a consummate liar because that report does not come from any route 
other than him, no one agrees with him and he has no witness or we can discern mendacity from 
the condition of what has been narrated i.e, from the state of the matn, if it is weak in its wording 
or meaning or it contradicts some of the Qur’an, mutawatir sunnah and definite ijma. There are 
diffent types of hadfth fabricators. The ones causing most harm are those associated with %uhd 
(pious ascetism). They fabricated hoping to get reward for what they alleged. The danger is that 
people accepted their fabrications, tmsting and relying on them. Then when a forger fabricated a 
saying the people narrated it. Probably, he took a saying from the sages or others and falsely 
ascribed it to the Messenger of Allah (SS. From the fabricated ahadfth are the ahadfth about the 
excellence of the Qur’an Sura by Sura especially narrations (allegedly) on the authority of 'Ubay 
ibn Ka'ab and the isnad: Abu 'Isma > 'Ikrama > Ibn 'Abbas. Its spuriousness has been 
established from the study (cross refrences) of scholars and by the confession of Abu 'Isma. It 
has been narrated that he said: 
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aJjts (jJ 4 JLLj IjJjcictlj OQiJI I^QpI jj ^UJI cpQ i3i 


I saw that the people had turned away from the Qur’an and occupied themselves with the fiqh of 
Abu Hanifah and the maghagi of Muhammad ibn Ishaq, so I forged these ahadith seeking reward 
in the Hereafter.' 

These are a selection of the types of rejected ahadfth but they are not all the possible types that 
could be mentioned. There are many types of rejected ahadfth for which mentioning a part is 
suffient as a principle by which the acceptable and rejected hadith is known. A hadith is not 
rejected because it does not meet the conditions for the catagory of Sahih as long as its sanad, 
transmitters and matn are acceptable i.e, when it is hasan since the narrators are of lesser reliability 
than the narrators of the Sahih hadith or if there was a mustur (a transmitter whose record is 
apparently blameless) or he had a bad memory or it has been strengthend by a qarina (indication) 
or its acceptance is prepodentarent such as when it is strengthend by another narrator agreeing 
with it or there is a witness i.e by a narrator who is assumed to be isolated or by another Hadith. 
One should not be overstrict in rejecting a hadith as long as it is possible to accept it according to 
the requirements of the sanad, tarnsmitters and matn. Especially when the majority of the ‘Ulama 
have accepted it and the fnqaha have generally used it, then it is worthy to be accepted even if it 
did not meet the conditions of the Sahih because it comes under the hasan. Just as one should not 
be overstrict in rejecting a hadith at the same time it is not allowed to be negligent with respect to 
the hadith, accepting the hadith which is rejected due to the sanad, transmitter or matn. 
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The Mursal Hadith 


The mursal hadith is the hadith from which the Sahdbi has been omitted. Such as when the 
Tabi’ says that the Messenger of Allah §£ said or did such and such a thing, or such and such thing 
was done in his presence. An example would be the hadith of a tabi'i who has met a number of 
companions and has sat down to learn from them like 'Ubayd Allah ibn 'Iddi ibn al-khayyar, Sa'id 
ibn al-Musayyab and their likes when they say (directly) that: 

" H ill Jj-j Jli" 


'The messenger of Allah said ' 

It is well known that all of the Tabi’een are treated equally i.e, what the tabi'i narrated about the 
Prophet §f without mentioning the Sahabah. There is no difference between the senior or junior 
tabi'i because it is well known that they are treated equally. The muhaddithin, scholars of usul 
(usuliyjin ) and the imams have differed over the use of the mursal hadith as proof. There were 
those who did not use it and considered it to be rejected like the munqati’ hadith and there were 
those who did accept its use. Those who do not accept it reject it for a reason, which is that a 
transmitter who is not known has been omitted from the isnad who might not be trustworthy. 
The consideration in narration is reliability and certainty, an unknown transmitter is not a proof. 
This is the reason for rejecting the mursal ahadlth. The reason is correct and the rejection of a 
hadith according to it is correct but it does not apply to the mursal hadith because the transmitter 
who has been omitted is a Sahdbi. Even though he is not known in terms of his identity but he is 
known as a Sahdbi. And the Sahabah are all trustworthy {'udul). They cannot be unreliable. Rather, 
they are definitely trustworthy. Thus, the reason by which they reject the hadith does not apply to 
the mursal and nor is there any other reason to reject it and since he fulfils the conditions of the 
matn, sanad and transmitter, no harm is done by omitting the Sahdbi as long as it is known that he 
is a Sahdbi and so he is trustworthy. This indicates that the mursal hadith is a proof and should be 
educed as an evidence. It might be said that the reason is that there is a possibility that a tabi'i 
narrated from a tabi'i like himself who narrated from the Sahabah. The ommision of a Sahdbi does 
not mean the ommision of only one narrator. But the break in the chain means that it is possible 
that two narrators have been omitted, one of them satisfies the condition of integrity, which is 
the Sahdbi and the case of the other narrator is dubious, who is a tabi'i. There is a possibility in 
the hadith of a jarh (invalidation) or lack of accuracy ( dabi ) and therefore it is rejected. Such a 
thing might be said. The response is that the definition of the mursal hadith is that: 

M ->r ■ Al jjJj #lj|J bs 

It is a report narrated by a tabi'i from the Prophet M without mentioning the Sahdbi. 

The narration of a Tabi’ from a Tabi’ who is not known does not come under this definition. 
Even if we accept this illustration i.e the possibility of the Tabi'i’s ommision without mentioning 
the Sahdbi, the possibility of his ommision is by way of suspicion. Rather it is a suspicion which 
does not reach the level of possibility. Because he suspects the tabi'i of narrating from another 
tabi'i who he did not mention and nor did he mention the Sahdbi i.e, he assumes that a Tabi'i has 
been ommited. There is no evidence for this hypothetical assumption. It is merely a suspicion. A 
suspicion has no value and the hukm (value) of hadith is not based on it. It should not be said that 
an unknown narrator ( majhul) has transmitted it since the narration is not predicated on anything 
such that it can be said that the narrator is a majhul (unknown). Therefore, the mursal hadith is not 
considered to be from the rejected ahadith , rather it is accepted and used as proof. 
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The Hadith Qudsi 


The Hadith Qudsi is what has been transmitted to us as Isolated ( Ahaad) reports about him 
with its isnad going back to his Lord Hf. It is His Hf speech for it is attributed to Him Hf which is 
present in the majority of cases. The attribution to Him Hf then is an attribution of origination 
because he is the one who spoke it first. It is attributed to the Prophet M because he is the one 
informing about Allah HI which is contrary to the Qur’an which is attributed to no one except to 
Him fl. So it is said: 

JbJ a\s! Jlifl 


“Allah m said” 

And in the hadith qudsi it is said: 

Alg •§!§ ^ J 

‘The Messenger of Allah ft narrates from his Lord'. 

The narrator of the hadith qudsi has two characteristics, first is that he may say: 

A~w SI'S ^ LJ 



“The Messneger of Allah ft said about what he narrated from his Lord” 
Secondly, he may say: 






‘Allah “M said concerning that which the Messenger of Allah ft narrated from Him” 

They have the same meaning. 

The difference between the Qur’an and the hadith Qudsi is that the wording and the meaning are 
from Allah §1 which has come via the clear revelation. As for the hadith Qudsi , the wording is 
from the Messenger f| and the meaning is from Allah through ilham (inspiration) or sleep. The 
Qur’an's wording is a miracle revealed via the medium of Jibreel. The hadith Qudsi is not a miracle 
and is without any medium. The difference between the Qur’an, hadith Qudsi and ahadith which 
are not ahadith Qudsi is that the Qur’an is the wording brough down by Jibreel to the Prophet 
fg.The hadith Qudsi is the meaning of notification of Allah #g through ilham (inspiration) or sleep. 
So the Prophet M informed people of it with his own words. As for the rest of the ahadith they 
are like the hadith Qudsi in that the meaning is from Allah and the wording is from the Messenger 
ft but it is not attributed to Allah $1. The designation of the hadith attributed to Allah §1 as the 
hadith Qudsi is a terminological designation. 
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The inability to prove the authenticity of a hadith from its sanad does not 
indicate that it is a weak hadith 


The strength of the sanad is considered a condition in accepting a hadith. However it should be 
known that judging the sanad of a specific hadith as weak does not necessarily mean the hadith is 
weak in itself since it might have another isnad though an imam who might state that it has not 
been recieved except from this line of transmission. So, whoever finds a hadith with a weak isnad, 
it is more inclusive to say that it is weak with this isnad but the text is not judged as weak without 
qualification. Therefore the rejection of the isnad does not necessitate the rejection of the hadith. 
However, there are ahadith which are not proved from the perspective of the isnad but when it is 
received from people to people they are satisfied with its authenticity and are in no need to ask 
for the isnad. There are many examples for this, such as the hadith. 


“There shall be no bequest ( wasijya ) to an heir” 

[Reported by Tirmidhi & Nisai on the authority of Amr bin Kharija] 


and the hadith. 





“The blood money ( dijya ) is for the immediate blood relatives (' aqila )” 

[Narrated by Ibn Majah on the authority of AlMughira bin Shu’ba]. 
There are many other examples like this. 
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Consideration of the hadith as an evidence in the Shari’ah Rules 


The evidence for the ‘aqidah must be definite and of unquestionable authenticity. That is why the 
isolated report ( khabar al-ahad ) is not fit to be an evidence for ‘aqidah even if it is a sound hadith 
(/hadith Sahib) in its meaning and transmission. As for the Shari’ah mle, it suffices for its evidence 
to be speculative ( fanm ). Therefore, just as the mutawatir hadith suffices as an evidence for the 
Shari’ah mle, likewise the isolated report ( khabar al-ahad) suffices as an evidence for the Shari’ah 
mle. However, the khabar al-ahad which is suitable to be an evidence for the Shari’ah rule is the 
hadith Sahih and hadith hasan. As for the weak hadith [hadith da'eej) it cannot serve as a Shari’ah 
evidence at all. Anyone who educes it he will not be considered to have educed a Shari’ah 
evidence. However the consideration of a hadith as Sahih (sound) or hasan (good) is according to 
the one who educes it, if he is qualified to understand the hadith, which may not be so for the rest 
of the muhadithin. That is because there are transmitters who are trustworthy ( thiqa ) for some 
muhadithin but not so for some other muhaddithin , or are considered to be from the obscure 
(majhul ) for some muhaddithin and well known for others. There are ahadith which are not sound 
from one line of transmission but are from another and there are lines of transmission which are 
correct for some but not for others. And there are ahadith which are not recognised by some 
muhaddithin and are impugned by them but they are recognised by other muhaddithin who advance 
them as proof. And there are ahadith which some of the Ahl al-hadith discredited but fuqaha in 
general accepted them and used then a proof. People's adherence to the consideration of a hadith 
as Sahih or hasan according to a particular opinion or all of the opinions constitutes an incorrect 
adherence and contradicts the reality of the hadith. Nor is it allowed to hastily accept a hadith 
without due consideration to its authenticity, likewise it is not allowed to hastily discredit a hadith 
and reject it merely because one of the muhaddithin has questioned the probity of a transmitter 
due to the possibility that it might be acceptable with another transmitter. And one should not 
reject a hadith purely because one muhaddith has rejected it because of the possibility that it might 
be accepted by another muhaddith or reject it because the muhaddithin (in general) have rejected it 
because of the possibility that it might have been used as proof by the imams and general body of 
fuqaha (jurists). One should not be rash in discrediting or rejecting a hadith except if its 
transmitter is known by all to be disparaged or the hadith is rejected by everyone or no one 
advanced it as a proof except some of the fuqaha who lacked knowledge of the hadith. It is then 
that the hadith is discredited and rejected. One should be careful and give it thought before one 
calls a hadith into question or reject it. Anyone who scrutinises the transmitters and and ahadith he 
will find many differences regarding them between the muhaddithin. And the examples are many. 
For example: Abu Dawud narrated on the authority of 'Amt ibn Shu'ayb who narrated from his 
father, who narrated from Iris grandfather that the Messenger of Allah IS said: 




“Muslims are equal in respect of blood. The lowest of them is entitled to give protection on 
behalf of them, and the one residing far away may give protection on behalf of them. They are 
like one hand over against all those who are outside the community. Those who have quick 
mounts should return to those who have slow mounts, and those who got out along with a 
detachment (should return) to those who are stationed”. 

The transmitter of this hadith is 'Amt ibn Shu'ayb and ‘Amt ibn Shu'ayb narrated from his father 
and from his grandfather line of transmission is famous. Despite that many have used his hadith 
as proof and others have rejected it. Tirmidhi said: Muhammad ibn Isma'il said: I saw Ahmad 
and Ishaq (and he mentioned others) who used the hadith of 'Amr ibn Shu'ayb as proof. He said: 



The Islamic Personality Vol.l 


263 


'Amr ibn Shu'ayb heard ahadith from Abd Allah ibn 'Umar. Abu 'Isa said: whoever spoke about 
the hadith of 'Amr ibn Shu'ayb branded him as weak because he used to quote ahadith from his 
grandfathers books as if they considered him not to have heard these ahadith directly from his 
grandfather. 'Ali ibn Abi 'Abd Allah al-Madini said that Yahya ibn Sa'id said: The hadith of 'Amr 
ibn Shu'ayb for us is unfounded. Despite this, if someone establishes a Shari’ah rule with the 
hadith of Amr ibn Shu'ayb, his evidence will be considered a Shari’ah evidence because 'Amr ibn 
Shu'ayb is one of those people whose hadith the muhaddithin cite as an evidence. For example, in 
al-Darqutni, al -Hasan narrated on the authority of 'Ubada and Anas ibn Malik that the Prophet M 
said: 



L jlpyJl lils diii Ji»i J-S" Uj 


\s-jj jlS" IS) ( J.Lc Aij 



‘Whatever is weighed is exchanged equally if it is of the same type, and whatever is measured is 
exchanged likewise (similarly) if it was of the same type. If the types differed then there is no 
harm (if not equal in exhange)’ 

In the isnad of this hadith there is al-Rabi' ibn Subayh, Abu Zur'a has verified him as trustworthy 
but another group has weakened him. Al-Bazzar has recorded this hadith also and it is considered 
as a sound {Sahib) hadith. When someone educes this hadith or a hadith whose isnad contains al- 
Rabi' ibn Subayh, then he has educed a Shari’ah evidence because this hadith is sound according 
to one group (of rijal scholars), and because al-Rabi' is trustworthy {thiqa) for another group (of 
rijal critics). It should not be said here that when a person is declared trustworthy and also 
disparaged that the invalidation (Jarh) takes precedence over the attestation of reliabilitiess since 
that can only be when they are reported about one person according to the view of one person. 
As for when they are reported by two persons and one considers it as an impugnation {ta'ri) and 
the other does not, then it is allowed. It is from here that some scholars have recognised certain 
transmitters (as reliable) and others have not. 

For example: Abu Dawud, Ahmad, al-Nasa'i, Ibn Maja and al-Tirmidhi narrated on the authority 
of Abu Hurairah that: 


1 2.1? C 4j b 0 IS £• li*l bP* ^ I i — T) L) I . cS. I Ij (_) Ub Aii I J C** ^ 

JJ-I sjU JJ g la ]l jJb s-bj L S>ySS\ 


“A man asked the Messenger of Allah O Messenger of Allah, we travel on the sea and take a 
small quantity of water with us. If we use this for ablution, we would suffer from thirst. Can we 
perform ablution widi sea water? The Messenger H replied: Its water is pure and what dies in it is 
lawful food”. 

Tirmidhi has reported that Bukhari verified the soundness of this hadith and Ibn 'Abd al-Barr 
judged it as sound because the ' ‘Ulamd have accepted it and it has been authenticated by Ibn al- 
Munzir. Ibn al-Asir said in the Sharh al-Musnad: This hadith is Sahih and mashhnr, the imams 
recorded it in their books. They used it as proof, its transmitters are trustworthy. Shafi'i said that 
there is a transmitter in the isnad (chain) of this hadith 'whom I do not know'. Ibn Daqiq al-'Ayyid 
mentioned the aspects of justification by which he justifies this hadith. One of them is the lack of 
knowledge surrounding Sa'id ibn Salama and al-Mughira ibn Abi Burda, both of whom are 
mentioned in the isnad, whereas some muhaddithin have said these two transmitters are indeed 
known. Abu Dawud said al-Mughira is known and his reliability is attested by al-Nasa'i. Ibn 'Abd 
al-Hakam said the people of Africa gathered around him (al-Mughira) after the murder of yazid 
bin Abi Muslim and said that he is unknown. Al-Hafiz said: it should be known from this 
mistake that the one who assumed that he (i.e AlMughira) is Majhul is not correct. As for Sa’id 
bin Salama, Safwan bin Salim followed him in his narration from al-Julah bin Kathir. So if 
anybody used this hadith as an evidence or he used the report of al-Mughira and Said as a proof 
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then he would have used a Shar'i evidence. This is because this Hadith is considered valid and 
these two transmitters are considered reliable in view of some Muhaddithin. 


For example: Ahmad narrated that Sa'ad ibn Abi Waqqas said: 


( jl jLSi sljfuSl Jh-o 



“I heard the Prophet M being asked about the purchase of ripe dates. He asked the people who 
pick them: Do ripe dates loose weight if they become dry? They said: yes. So he forbade that” 

This hadith has been authenticated by al-Tirmidhi and a group of people impugned it, from them 
are Tahawi, Tabari, Ibn Hazm and Abdul Haqq because in its isnad there is Zayd abu ‘Ayaash 
and he is Majhul. It is said in ‘ at-talkhees wal jawab ’ that Darqutni said that he is trustworthy (i.e 
Zayd abu ‘ayaash) and Munziri said, two trustworthy people have narrated from him and Malik 
relied on him despite the severe criticism. So if some one takes this Hadith as a Shari’ah evidence 
or takes as an evidence a hadith which has Zayd Abu ‘Ayaash, then he would have educed from a 
Shari’ evidence. 

For example: Ahmad & Abu Dawud narrated that Abu Sa'id al-Khudri said: I heard the 
Messenger of Allah ft say: 

ciA-C aJjI jU Ioj£jjP JfijliJl 'S'p 

“When two persons go together for relieving themselves uncovering their private parts and 
talking together, Allah’s, the Great and Majestic, becomes wrath falls at this (action)” 

This hadith has ‘Ikrima ‘Amaar al’Ajaily , Muslim has accepted it in his Sahih (i.e Sahib Muslim), 
although some of the Huffa ^ have weakened the ahadith of ‘Ikrima who narrated from Yahya ibn 
Kathir whereas Muslim reported ahadith on the authority of Yahya and Bukhari also witnessed it. 
Therefore, if someone educed a rule from this hadith or from a hadith which has ‘Ikrima then he 
would have educed from a Shari’ evidence despite the existence of impugnation of the hadith and 
that of ‘Ikrima. 

For example: Ahmad, Abu Dawud, al-Nasa'i, Ibn Maja and al-Tirmidhi narrated on the authority 
of Yusra bint Safwan that the Prophet M said: 

jjs- Ljr Usj ys 4ijS'i ^ 

“Whosoever touches his sexual organ/genitalia he should not pray until he makes wudu 
(ablution)” 

This hadith has been recorded by Malik, al-Shafi'i, Ibn Khuzayma, Ibn Hayyan, al-Hakim and 
Ibn al-Jarud. Abu dawud said: I said to Ahmad: the hadith of Busra is not sound. He said: No, it 
is sound. Bayhaqi said: Even though the shaykhajn (i.e, two Shaykhs, Bukhari and Muslim) did not 
record this hadith due to disagreements about whether the sama’ (hearing of hadith) took place 
from 'Urwa or Marwan but they have used all of its transmitters (elsewhere as reliable 
transmitters). If someone uses this hadith as proof, it is Shari’ah evidence even if Bukhari and 
Muslim did not record it. If a hadith is not advanced as proof by Bukhari and Muslim then that 
does not amount as a denigration of the hadith. 

For example: The hadith : 


“Khamar has been forbidden for itself’ 


[Reported by Nisai] 
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and the hadith 

“My companions are like the stars, whichever you follow you will be guided” [Reported by Rizzin] 

The general body of fuqaha have used both the ahadith and some have contested their 
authenticity. If one of them used these as proof then he is considered to have educed a Sharf’ah 
evidence. 

Thus many of the differences in hadith , transmitters and the lines of transmission between 
muhaddithin becomes clear. Many disagreements between muhaddthin, the general fuqaha and 
certain mujtahidin do take place. When a hadith is rejected due to this disagreement then many 
ahadith considered to be Sahib or hasan have been rejected. And many Shari’ah evidences are 
eliminated and this is not allowed. This is why a hadith should not be rejected except for the 
correct reason, which might be recognised by the majority of the muhaddithin or it might not 
satisfy the necessary conditions for the Sahih and hasan hadith. It is permitted to educe a hadith 
when it is recognised by some of the muhaddithin and it fulfils the conditions of the hadith Sahih 
and hasan. It is considered as a Shari’ah evidence and the extracted hukm is a Shari’ah rule. 
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Prophetic Biography (Sirah) and History 


The first and foremost thing that was given priority in the Islamic history was the Sirah of the 
Prophet M and the subsequent military campaigns (maghagi) that followed. For this, reliance was 
placed on ahadith narrated by the Sahabah , Tabi'een and those who came after them concerning 
the life of the Prophet if; from his birth, his early life, and his Call to Islam to the jihad and 
military expeditions against the Mushrikin and his conquests. In short, reports concerning the 
Prophet if from his birth till Inis death. 

The history of the Prophet's life H was a part of the reported ahadith. Such ahadith used to be 
miscellaneous in the days when the Muhaddith would compile all the reports that reached him and 
learn them without any order or arrangement. When ahadith came to be arranged according to 
chapters, the military campaigns were brought together in separate chapters. These then became 
separated from the hadith and specific books were written on them although the muhaddithin 
continued to include them within their chapters. So, in Bukhari there is the Book of Military 
Expeditions {kitab al-Maghagi) and in Muslim the Book of Jihad and Military Campaigns {kitab al- 
jihad wa al-siyar). 

Though many have written about the Sirah , the first book that is existent from amongst the early 
compilers is the kitab alMaghagi of Ibn Ishaq. Its author, Muhammad ibn Ishaq ibn Yassaar 
(d. 153 A.H.) is considered the most well known of the ones who were associated with the 
maghagi, to the extent that Shafi'i is reported to have said: ' Whosoever wishes to be an expert in 
the maghagi , he should depend on Muhammad ibn Ishaq’. After Ibn Ishaq, the second early 
author is al-Waqidi. Muhammad ibn 'Umar ibn Waqid al-Waqidi (d.209 A.H.) was considered to 
have an extensive knowledge of the tnaghagi which approximated to that of Ibn Ishaq. He was 
very knowledgable in history and hadith though it is reported about him that in later years he 
began to get his reports muddled. That is why many muhaddithin have branded him as weak, 
Bukhari says of him: ' His ahadith are to be rejected ( mtmkar A-haditB)'. However they did not 
impugn the depth of his knowledge concerning the maghagi. Thus, Ahmad ibn Hanbal says about 
him: 'He is well-informed about the maghagi'. He has compiled a book on maghagi from which 
Ibn Saa'd quotes in his book al-Tabaqat (The Generations) in his discussion of the Sirah. 
Likewise, Tabari also quotes from it. Two of the most famous compilers of the Sirah are Ibn 
Hisham (d.218 A.H.) and Muhammad ibn Sa'ad (d.230 A.H.). 

To this day Muslims have continued to devote their attention to the Sirah. The Sirah is 
considered one of the most important things to which Muslims should pay careful attention 
because it contains reports concerning the Messenger if in terms of his actions, sayings, silence 
and description; like the Qur’an all of it is legislation. Therefore the Sirah is one of the 
constituent elements of legislation and that is why it is considered part of the hadith (literature). 
Whatever is proven to be authentic from it concerning the Prophet if, in terms of its 
transmission and meaning, it is considered as a Shari’ah evidence because it is from the Sunnah, 
not to speak of the fact that we are commanded by Allah HI to emulate the Messenger if. Allah 
Hf said: 



ljlo\ a151 JjAj j ^ 5if jJ]j 


“Indeed in the Messenger of Allah (saw) yon have a good example” 


[TMQ Ahzaab: 21] 
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Therefore, devoting ones attention to the Sir ah and its pursuance is a Shari’ah matter. However, 
the difference between the method employed in compiling the Sir ah by the ancients and those 
who came in later periods is that: the method of the ancients in compilation of the Sirah and 
history used to depend on the narration of reports. The historians started with the oral 
transmission; the first generation which witnessed the actions of the Messenger ft or heard about 
it and transmitted it began to transmit it to others, the burden of which was assumed by the 
generation that came after. And some of them wrote down ahadith in a miscellaneous manner 
which can be seen in the books of hadith even today. Not till the advent of the second century 
(Hijn ) do we find some scholars beginning to compile and put together the biographical reports 
and put them down in writing according to the method of narration, by mentioning the name of 
the transmitter and the one who transmitted from him, exactly as it was done in the 
(transmission) of hadith. Thus, hadith scholars and critics are able to know the authentic and 
acceptable biographical reports from the weak and inadmissible ones due to their knowledge of 
the transmitters and the chain of transmission. And this is the procedure which is relied upon 
when quoting from the Sirah , as long as it is authentic, contrary to the modern authors of the 
Sirah who only enumerate events without mentioning their transmitters. That is why their books 
are not relied upon as a source of Sirah except when the author verifies at the time of writing that 
the transmitted reports are indeed from the Sirah reports and are trustworthy. If he does not then 
his statement is not quoted but the event which he mentions is traced back to the books of Sirah 
which have been transmitted according to the method of narration or to the books of hadith. 
This is because reports concerning the Prophet ft from the Sunnah are not taken except when 
they are authentic. 

There is another area the historians have attended to, in addition to their approach to the Sirah 
and that is the historiography of the Islamic events in relation to wars between some Muslims 
and wars between the Muslims and other nations and the subsequent conquests and events that 
followed. A group of historians became well known (for this approach), the foremost amongst 
them being Abu Mikhnaf Lut ibn Yahya ibn Sa'id ibn Mikhnaf ibn Salim al-Izdi (d.l70A.H.). 
Some of the most famous books written by him are; The Conquest of al-Sham ( futuh As-Shatd), 
Conquest of Iraq ( Fatah Al-Iraq), al-Jamal, Siffin and the murder of Hussayn Maqtal Al- 
Hussayn). It is apparent that each book is a commentary on a particular issue. Nothing remains 
from the books that have been correctly attributed to him except that which Tabari has 
transmitted in his Tarikh (history). Many muhaddithin have discredited him by saying that he used 
to narrate from a group of unknown transmitters ( majhulin ). 

Among the famous historians is al-Mada'ini. He is Ali ibn Muhammad al-Mada'ini (d.225 A.H.), 
a prolific author. He wrote books concerning reports about the Prophet M and Quraysh. He also 
wrote books about reports concerning women and about the Khulafa. Tha'lab al-Nahawi 
described him thus: 'Whosoever wishes to know the reports concerning the Days of Ignorance 
he should consult the books of Abu 'Ubayda, and whosoever wishes to know about the reports 
concerning Islam let him consult the books of al-Mada'ini'. Also, the muhaddithin have not 
questioned his probity. Yahya ibn Ma'in, one of the most famous rijal critics says he is 
trustworthy ( thiqa ). 

The writing of history began much in a similar way as the Sirah , with oral reports; the first 
generation which witnessed and participated in the events began to transmit (the reports to the 
next), the burden of which was assumed by the following generation until the events came to be 
written down. Historians proceeded in Islamic history exactly as they did with the Sirah in terms 
of the narration of reports. Thus, you will find in the old books of history such as Tabari for 
example that an event is reported on the authority of such and such a person, sometimes from 
varying lines of transmission because their method of writing history was by narration only. 
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There is another approach which emerged amongst Muslims since the earliest times and that is 
the historiography of other nations such as the Persians and Romans and the historiography of 
other religions like the Jews and Christians. However, this form of history writing was less 
accurate in (comparison) to the Sirah and the history of Islamic events and this is because 
historians used to rely on transmitters from the people of other nations. This section of history 
came to be filled with legends due to the remoteness of the period of the transmitters (from the 
events) and due to the inaccuracy in transmission and because every nation tended to inflate its 
reports. 

In short, Muslims did not have a criterion for (judging) history, whether the Islamic history or 
the history of other people, even though they employed the correct method in writing history; 
that is the narration of a report from the one who witnessed it or narration of a book on the 
authority of the one who narrated the report from the one who witnessed it. However in writing 
the history of other nations they relied on weak reports and so it became filled with stories and 
legends. And in the history of Islam they did not carefully scrutinise the transmitters in the Sirah 
and hadith but restricted themselves to reports about the Khulafa and Walls and did not give 
attention to reports about the society and conditions of people. 

This is why Islamic history does not present a complete picture of the society or state. This can 
only be obtained from the Sirah after it has been checked and from the hadith works in which 
reports concerning the Companions and Successors have been narrated. In fact, Islamic history 
is in need of a re-examination of the events founds in the books of history by scmtinising the 
transmitters who narrated them and their lines of transmission and by scrutinising and judging 
the same events in the light of (known) facts and accounts. However, what took place after the 
time of the Companions is of no importance. As for what originated from the Companions; that 
is the subject of study, because the ijma of the Companions is a Shari’ah evidence and because 
there are many newly adopted mles ( ahkam ) for the ever-emerging new (problems) of life, 
problems which were solved by the Companions and must be understood from a legislative 
perspective. Thus, the history of the Companions is one of the constituent elements of 
legislation. Indeed, many issues relating to Jihad, treatment of non-Muslims ( Ahl al-Dhimma ), 
Klraraj, 'Ushr, knowledge of whether a land is 'Ushri or KJiaraji i.e, whether it was conquered by 
way of a treaty or force and issues relating to asylum (al-Amati), armistice ( hudna ) and rules 
pertaining to booty, fai' and provisions for the army...etc, all of these are incidents and rules 
which were applied in the state. They must be understood in order to take as Shari’ah evidence 
that which the Companions agreed upon and to consider that which a Companion adopted alone 
as a Shari’ah rule of one of the mujtahidin and as well to become acquainted with the actions of 
the Companions, especially the Rightly Guided Caliphs, in terms of their handling and 
management of ruling, administration and policy. This is because they are the best of those to 
whom Allah fjg has granted the mentality of ruling and they understood best how to apply the 
mles in the state, on the citizens (of the state), be it the Muslims or dhimmis. For this reason we 
are obliged to know the history of the Islamic State during the period of the Companions 
(though) there is no harm in gaining knowledge of its authentic history after that (period). 
Muslims have (at their disposal) sources for reports about the Companions other than the 
history books ; books such as the al-Amwal (The Treasury) of Abu 'Ubayd, the Mmvatta of Malik 
and books of hadith which narrate Sahih (correct) and hasan (good) reports. 

As for the history of other than the Companions there is no harm in knowing it simply as 
reports and information, but not to emulate them or to take lessons from what was mentioned in 
them. Yes, the Qur’an does relate the history of some of the (previous) Prophets and people for 
the sake of exhortation with regards to belief, to obey Allah Hf and to clarify the fate of those 
who disobey Him fH but not so that we can take their reports and actions as a method according 
to which we should proceed. It is a common mistake that many people make when they assume 
that history is of utmost importance for the revival of nations and that knowledge of the past 
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throws light on the present and opens the way to the future. This is fanciful and insane. It is an 
analogy of the perceptible reality by the imperceptible unknown and an analogy of the definite 
and indisputable (reality) which we observe, by the speculative (reality) which we are informed 
of, which may be right or wrong, tme or false. 

In fact, it is not possible to take history as a basis for revival not even as a basis for a study. Only 
the reality which we wish to treat is made the object of study because it is perceptible and 
tangible and so it is studied until it is understood, then a solution is given for it, either from the 
Shari’ah if it relates to the Shari’ah mles or from the requirements of that reality pertaining to the 
solution if it is from the means and styles. It is of little benefit for a Muslim to involve himself 
with reports about Bismarck or even Harun al-Rashid rather he should preoccupy himself with 
the Islamic Shari’ah as (a body of) thoughts and mles and also with the real and practical life from 
the viewpoint of elevating the situation of Islam and Muslims and taking every opportunity to 
propagate Islam and carry its call to the world. And since we must study reports about people, let 
us study the present societies in order to treat them, or study about other nations so as to 
determine our position with regards to them, as we are in a state of constant stmggle in the path 
of propagating Islam and carrying its call to those nations. 
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The Principles of Islamic Jurisprudence (Usuial-Fiqh) 


Shafi’i is considered to be the one who delineated the principles of deduction (usul al-istinbai) and 
regulated it with general comprehensive principles. Thus, he was the originator of the science of 
usul al-fiqh (principles of jurisprudence), even though many people came after him who were 
more knowledgeable about usul al-fiqh and its definitions. The Fuqaha (jurists) before al-Shafi’i 
used to perform Ijtihdd without having defined parameters for Ijtihad, rather they used to depend 
on their understanding of the Shari’ah meanings and purpose of the ahkdm , their aims, whatever 
its texts point to and whatever its objectives ( maqasid) indicated. Due to the experience of those 
Fuqaha (jurists) in their study of the Shari’ah and their thorough familiarity with the Arabic 
language, it allowed them to be acquainted with their meanings and to comprehend their aims 
(ghayat ) and objectives (maqasid). They used to reconcile its concepts and objectives in deducing 
mles from the texts without having any recorded defined parameters. Yes, the Fuqaha before al- 
Shafi’i, from the time of Sahabah , Tabi’in and those after them used to deal with issues of usul al- 
fiqh and educe and oppose (evidences). Such as the narration about Ali b’ Abi Talib that he 
spoke about the mutlaq (absolute), muqayyad (restricted), khas (specific), ‘ aamm (general), nasikh 
(abrogator) and the mansukh (abrogated). However, that was not in a defined or set out manner. 
And those Fuqaha who dealt with certain issues of usul al-fiqh did not possess general and 
comprehensive principles to which they referred in order to understand the indication of the 
Shari’ah or to know how to oppose or outweigh them. But when al-Shafi’i came he derived the 
science of usul al-fiqh and he laid down comprehensive laws to which reference was made in 
knowing the levels of the Shari’ah evidences. It has become widely known to people that al- 
Shafi’i set out the science of usul in his book entitled al-Rdsala, a work which is famous. But the 
reality is that the al-Risala contains only a portion of the science of usul outlined by al-Shafi’i. 
Anyone who examines the books of al-Shafi’i will find that al-Risala contains only some of the 
topics in the science of usul al-fiqh and it does not contain all of Shafi’i’s discussions on usul. 
Shafi’i has other books which contain discussions (on usul) such as The Book of the Refutation 
of Istihsan and the book Jamma’ al-’ilm. Even the book al-Fmm within its pages there are 
discussion on the science of usul. In these he has mentioned comprehensive principles amidst the 
detailed rules. 

What helped al-Shafi’i to lay down the science of usul was that he came at a time when Islamic 
jurisprudence had started to greatly flourish. In the Islamic lands juristical groups of mujtahidin 
began to take shape and they began to form into mayhabs (schools). The debate between the 
Mujtahidin and the proponents of mayahibs took various perspectives in jiqh and the evidences. So 
he plunged into debates with those who engaged in the debate, these discussions were what 
guided him to think about general and comprehensive principles as regulatory criterions which 
should be the basis of study and inference. He brought together these principles as one body of 
knowledge which was the science of usul al-fiqh. The impressive thing about the usul of al-Shafi’i 
is that he proceeds in the discussion of usul in a legislative and not in a logical manner. One of 
the greatest dangers for study, in fact for the Ummah’ s revival especially in jiqh and usul is the path 
of logic. HZ-Shafi’i clearly distanced himself from the course of logic and adhered to the 
legislative course. He was not interested in theoretical methods or suppositions. He wanted to 
regulate real and existing issues i.e, he took the Shari’ah texts and stopped at the limit of the text 
and at the limit of the reality which the text indicated and the people themselves witnessed. 
Regarding the issue of abrogation ( nasikh wal mansukh), he established the principles of 
abrogation from the issues which, for him, had been proven to contain abrogations, taken from 
what has been mentioned in the ayah or hadith itself, or from the indication (da la Id) of abrogation, 
or what has been narrated about the Messenger IS in terms of hadith which indicate abrogation or 
whatever has been reported about the Companions of the Messenger of Allah §f in terms of 
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reports and judgements. Not like many who came after him when they saw a contradiction 
between two verses or ahadfth they immediately moved to say that one has abrogated the other, 
to the extent that they ended up making terrible blunders. When al-Shafi’i came with a principle 
he did not bring it from a logical premise ( muqaddima mantiqiyya) rather he showed the sources 
from which he took it, either from a report about the Prophet M or from legal verdicts (jatims) of 
the Sahabah. His approach in deriving regulatory (qawa’d dabita) principles was a practical one in 
which he relied on the reality, the evidences, and on the application of those things on tangible 
facts. The most prominent aspect by which Shafi’is usul is distinguished is that it contains general 
principles for the deduction ( istinbat ) of mles, regardless of what his specific methodology was. 
Rather, his usul is suitable for any methodology however different it may be. Thus, it is a measure 
by which one can know which opinions are correct and which are not correct. It is a 
comprehensive law which must be adhered to when deducing new rules, whatever methodology 
a person may set himself, in order to judge opinions and regulate the inference of rules by a 
comprehensive law. The usul of al-Shafi’i was not intended to be an usul for his mafioab (school) 
only, even though the mafiiab adhered to it. It was not written to defend Inis mafijab and clarify its 
viewpoint. Rather, it contains general and comprehensive principles for istinbat (inference). The 
motive was not a trend towards a particular mafimb but rather it was a desire to regulate the 
procedures of Ijtihdd and put in place limits and guidelines for the mujtahidin. He was sincere in 
Inis intentions and he had the correct understanding when devising the science of usul al-fiqh, 
thereby influencing, without exception, those mujtahidin and ‘Lllama that came after al-Shafi’i, 
whether they opposed or supported his opinions. Until, despite their different tendencies, they 
saw themselves proceeding according to the path al-Shafi’i had taken, in terms of setting out 
comprehensive principles ( qawa’id kulliyyd) and proceeding in fiqh and istinbat (inference) in a 
regulated manner according to comprehensive laws and general principles. Fiqh (Islamic 
jurisprudence) after him came to be based on established foundations not as an assortment of 
fiahvas and individual judgements ( aqdiya) as was the case before him. Even though all of the 
‘Ulamd proceed in the footsteps of al-Shafi’i in terms of the notion of usul al-fiqh, however the 
way in which they received what al-Shafi’ had arrived at was different according to their different 
juristic approaches. Some followed his opinions and began to explain and expand on them and 
disagree with them, like the followers of al-Shafi’i himself. And some took the major part of 
what al-Shafi’i had brought despite their disagreement with certain details of usul and but not the 
actual body of usul. Since they had no disagreements in terms of the body, framework and course 
of al-Shafi’is usul, like the Hanafis and those who followed their method. And there were those 
who disagreed with al-Shafi’i in this usul, like the Zahiris and Shi’a. Those who followed al-Shafi’i 
in his opinions were the Hanbalis. They adopted the usul of al-Shafi’i even though they said the 
only (recognised) ijma’ (consensus) is that of the Sahabah. The Malikis who came after al-Shafi’i 
combined their methodology with much of what was in al-Shafi’i’s usul though they took the 
practise of the people of Madina as a proof and differed with him in certain details. As for those 
who proceeded according to his method and embraced his opinions they are the followers of his 
mafimb who were very active in the (study of) the science of usul al-fiqh and wrote prolifically 
about the subject. Books were written according to the methodology of al-Shafi’i in usul al-fiqh 
which were, and still are, the pillars and support of this science. Of the most important three 
books that are known to be written by the ancients: First, the book al -Mu’tamad of Abu al- 
Husayn Muhammad ibn al-Basri (d.413 A.H.), Second, the book al-Burhan of ‘Abd al-Malik ibn’ 
Abd Allah al-Juwayni commonly known as imam al-Haramayn (d.478 A.H.) and third, the book 
al-Mustasfa of Abu Hamid al-Ghazali (d.505 A.H). After them came Abu al-Husayn Ali 
otherwise known as al-Amidi. He brought together all three books and expanded on them in his 
book al-ihkam fit usul al-ahkdm, which was one of the most important works written on usul al-fiqh, 
as for those who adopted the major part of what al-Shafi’i brought and differed in some of the 
details, they are the Hanafis. That is because their method of istinbat (inference) agreed with the 
uju1 of al-Shafi’i though the way in which they approached the science of usul was influenced by 
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the furu’ (branches of fiqh). They studied the principles of usul in order to support the furu So 
they made the furu’ the basis. The general principles were based on it and made to support it. 
Perhaps what pushed them towards this approach was that their study of usul was for the 
purpose of supporting their mayhab and not in order to produce principles according to which 
their school should deduce mles. That is because Abu Hanifa who had preceded al-Shafi’i, died 
the year in which al-Shafi’i was born. And his inferences were not according to general and 
comprehensive principles. Likewise after him came his students Abu Yusuf, Muhammad and 
Zufar. They did not concern themselves with writing about usul al-fiqh but it fell to the scholars 
of the Hanafi mayhab afterwards to pursue the inference of principles which would serve the furu’ 
of the Hanafi mayhab, The principles came later than the furu’ and did not precede it. 
Nevertheless, the Hanafi usul on the whole has been extracted from the usul of al-Shafi’i. And 
what they differed on with the Shafi’is in terms of the ‘aamm (general) being qat’i (definite) like the 
khas (specific), 
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and that there is no tarjeeh (outweighing) due to the great number of transmitters. 

These are detailed issues and not comprehensive principles. That is why it is possible to consider 
the Hanafi and Shafi’i usuls as one usul for fiqh. Its approach towards the furu’ and disagreements in 
certain details is not another usul but they are one usul in its comprehensivity, generality and 
principles. You hardly ever see any difference between a book in shafi’i usul and a book in Hanafi 
usul. Rather, all of them are a study of the same principles {usul) of fiqh. One of the most 
important books of usul for the Hanafis is the usul al-Baydawi compiled by Fakhr al-Islam Ali ibn 
Muhammad al-Bazdawi (d.483 A.H.) 

As for those who disagreed with al-Shafi’i in his usul, they are the Zahiris and Shi’a. They 
disagreed with al-Shafi’is usul in some of its basic elements and not just in the details. As for the 
Zahiris , they completely rejected Qiyas (analogical deduction) and depended solely on the 
apparent {yahir) (meaning) of the texts. Even what is termed as the qiyas jali (clear analogy) was 
not consider as a part of Qiyas but as text. Their consideration of the text is nothing other than a 
consideration of the apparent (yahir) (meaning) of the text. The imam of this mayhab is Abu 
Sulayman Dawud ibn Khalaf al-Isfahani (d.270 A.H.) He was from the Shafi’iyya. He learnt fiqh 
from the students of al-Shafi’i. Then he left the mayhab of al-Shafi’i and chose a special mayhab 
for himself where he would only rely on the text. It is called the Zahiri mayhab (literalists). Ibn 
Hazm is one of them. Certain people made him popular and gave a glowing description about 
him until people became interested in his books even though they were below the level of the 
books of fiqh and other usuls in terms of the jurisprudential discussion and angle of educing 
evidences. As for the Shi’a, they disagreed with al-Shafi’is usul in a significant way for they made 
the sayings of their imams a Shari’ah dalilWVc the Qur’an and Sunnah. For them it is considered a 
proof which follows the proof of the Qur’an and that of the Sunnah at the very least. They 
permitted the speech of the imams to specify the Sunnah. They say: 
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“The wisdom ( hikma ) of legislation demands the exposition of a body of ahkdm and requires the 
concealment of a body of ahkdm. But he (Allah’s peace be upon him) entmsted (the body of 
ahkdm that is concealed) to his guardians ( aivsiya ). Each guardian (wasi) delegates the other to 
spread it when it is appropriate for him, according to Hikma (wisdom), in terms of an ‘ aamm 
(general) which is specified ( mukhassas ), a mutlaq (absolute) which is restricted ( muqayyad) or a 
mujmal (ambivalent) which is clarified (mubayjan). So the Prophet M may mention something 
which is ‘ aatmn (general) and mentions the specific after a while in his life. Or, he may not 
mention it originally, rather leaving his guardian (wasi) to do it on his behalf’. 

The Imami Shi’as place their Imams in a position close to the Sunnah. Ijtihad for them is restricted 
to the ma^hah, it is not permitted for the mujtahid to contradict the views of the mayhab i.e, it is 
not permitted for the mujtahid to make Ijtihad with what contradicts the sayings of the Imam al- 
Sadiq. They rejected ahadith except if it came via their imams. They do not take Qijas. It has been 
recurrently reported ( 'tawatara ) about their imams as they have narrated in their books that when 
analogy is made to the Shari’ah the deen is destroyed. 

This is the situation of the course of Muslim ‘Ulamd in the science of usul al-fiqh after al-Shafi’i in 
terms of their agreement or opposition to him. As for the science itself, after al-Shafi’i, it was 
discussed at great length and it had many commentators and writers. It is strange that in the ages 
that followed the age of al-Shafi’i, Ijtihad diminished and there was a scarcity of mujtahidin and in 
the ages that followed that age, the door of Ijtihad was closed. However, the science of usul al-fiqh 
thrived and flourished, the scrutiny of its principles increased and its issues became more 
elaborate. But all of this was from a theoretical and not practical perspective. As a result, it was 
ineffective in creating mujtahidin and breaking the notion of the closing of the door of Ijtihad and 
bringing it to an end. Perhaps the reason for that is that usul al-fiqh during those later periods 
took a purely theoretical approach where the theoretical discussion prevailed and studies were 
inserted into it that had no relationship to usul al-fiqh. The attention of researchers was directed 
to examining and revising the principles supporting them with evidences and selecting the one 
with the strongest evidence regardless of whether there was a reality for it or not. Their 
theoretical assumptions multiplied and they studied the (concept of) dalala (textual implications) 
and classified it according to the classifications of the scholars of mantiq (logic). They raised 
discussions which had nothing to do with usul al-fiqh like husn (pretty) and quhh (ugly), or are they 
rational or legal? Or discussions such as; is thanking ( shukr ) the benefactor ( muriim ) an obligation 
due to the Shari’ah or the mind ? They initiated studies that were from the science of Kalam 
(scholastics) and not from usul al-fiqh , such as the infallibility of the Prophets, permissibility of 
the Prophets to make mistakes or forget in issues related to (conveying) the Message. They made 
studies related to the Arabic language and not to usul al-fiqh. They studied the origin of languages 
and studied particles ( huruj) and nouns (asma). In that manner they made the science of usul al-fiqh 
rigid and transformed it from its legislative aspect, which produced mujtahidin and enriched fiiqh 
into a theoretical and philosophical study in which the scholar is unable to deduce the simplest 
of mles, until its usefulness was almost lost and it had no effect in legislation or deduction of 
mles ( istinbai ) and since the science of usul al-fiqh is indispensable in relation to the deduction of 
mles and the growth of the legislative aspect, this is why it is essential to attend to the study of 
usul al-fiqh as a study which is based on reality and not theoretically. It is sufficient just to 
undertake studies that relate to the deduction of rules which is studied accompanied by evidences 
indicating the rules and realities which apply to their meanings until mujtahidin are produced and a 
legislative wealth is generated to treat new issues which come up each day in the Muslim world 
and in the rest of the world. 
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Fiqh (Jurispudence) 


Fiqh (Jurisprudence) 


Fiqh linguistically means understanding as in His Hf saying: 
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“IFi? do not comprehend (la nafqahu) much of what you say ” [TMQ Hud: 91] 

That is, we do not understand. According to the definition of the legists ,fiqh is designated as the 
knowledge of a body of subsidiary ( furu’iyya ) Shari’ah rules acquired through study and eduction 
{istidlal). Knowledge of the Shari’ah rules ( ahkdm shar’iah) began the day these Shari’ah rules came 
to exist and that was after the migration (hi/rd) from Makkah to Madina. This is because the 
Messenger of Allah if was sent and he stayed in Makkah for thirteen years then he resided in 
Madina for about ten years and the Qur’an used to be revealed throughout this period, though 
the verses of ahkdm were revealed in Madina. In this period the Qur’an used to be revealed and 
the Messenger df would talk about the ahkdm relating to whatever they included in terms of 
events and relating to the solution for whatever problems that arose. 


The portion that was revealed in Makkah approximates to about two thirds of the Qur’an and 
they are designated as the Makkan verses (makkiyy). In their totality they barely deal with a single 
hukm, rather they are confined to explaining the fundamentals of the deen and calling people to 
them, such as the belief in Allah §g and His Messenger if, the Day of Judgement, the command 
to perform Salah, characterisation by moral attributes such as honesty, trust, and forbidding evil 
actions such as fornication, murder, burying girls alive, deficiency in the measure and scales etc. 
The second portion that was revealed in Madina is close to a third of the Qur’an and they are 
designated as the Madinan verses (madaniyy). They are verses of mu’amalat (transactions) such as 
selling, renting and usury and from the hudud, such as the hadd of fina (fornication) and stealing, 
from the jinayat (capital punishments) such as lulling the one who lulled someone intentionally or 
punishment of highway robbers and from the bayyinat (testimonial evidences) such as the 
testimony of fina and the rest of the testimonies, as well the remaining rules concerning the 
worships (‘ ibadat ) such as fasting, %akah, hajj and jihad were revealed. From this it becomes clear 
that even though rules of prayer were revealed in Makkah they do not form a body of mles but 
knowledge of a type of rule. As for what was revealed in Madina, they consisted of all the ahkdm, 
which is why knowledge of such rules is considered fiqh. Therefore, it is more accurate for us to 
say that fiqh began in Madina and since fiqh constitutes practical mles, they have been revealed to 
treat incidents that have taken place. The verses of ahkdm more often than not were in 
connection to the events that had taken place, so the disputants would refer judgement to the 
Messenger of Allah df and he df would judge between them according to the rules that Allah §g 
had revealed to him df or on the occasion of problems requiring solutions an ayah or ayaats 
stating the hukm would be revealed. This is what it means for the Qur’an to be revealed gradually 
(munajjaman ). Therefore, the legislative aspect used to be quite evident in the revelation of the 
Qur’an. The ayaats did not treat assumptions that may happen; rather, they treated issues that 
actually took place and problems that actually take place between people. The Qur’an continued 
to be revealed until the year in which the Messenger of Allah df left for the Sublime Companion 
( al-rafiq al-a’la ). Allah HI perfected and completed the deen and He H revealed to him (I# the last 
ayah which is His H saying in Sura al-Baqara: 



“Oyou who believe! Be afraid of Allah and give up what remains (due to you) from riba (usury) ” [TMQ Baqarah: 
278] 



Fiqh (Jurisprudence) 


With it the ahkdm were completed in their capacity as ahkdm. The Qur’an and the actions, sayings 
and consent of the Messenger ft contain the rulings for all the types of actions that ensue from 
human beings; from the worships (‘ ibadai) like prayer ( salah ) and %akat, from the morals such as 
honesty and tmst, from the societal transactions ( mu’amalat ) such as murder and theft, from the 
testimonial evidences ( bayjinaf) such as the rules of testimonies and the rules of written 
documents and from the political affairs relating to the domestic policy such as the rules of the 
YJmlifah and the rules of the judiciary, or relating to the foreign policy such as the rules of 
combatants and treaties. Due to the presence of the Shari’ah rules jurispudence (fiqh ) came into 
existence because fiqh is the knowledge of a body of Shari’ah mles. 
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The Development of Fiqh 


Fiqh is one of the most important Islamic disciplines having the greatest effect on society. It is 
one of the most important branches of the Islamic culture. That is because the Islamic culture is 
the Qur’an and Sunnah and whatever is relied upon and laid down in order to understand the 
Qur’an and Sunnah. Even though the Islamic culture includes the sciences of the Arabic 
language, hadith and tafslr, the most prominent thing that appears from it are the thoughts which 
relate to the viewpoint about life and the solutions which treat the problems of life. In other 
words, it appears in the beliefs (‘ aqaid) and Shari’ah mles because they are a practical culture 
adopted to face lifes problems which, in most cases, contains thoughts about beliefs and 
solutions i.e, the rules. Fiqh is nothing other than the knowledge of these rules. 


The Islamic culture and the learning of Shari’ah rules began from the time the Messenger H was 
sent. The Messenger H was the only reference point for the Shari’ah mles because he was sent to 
teach people Allah’s deen. He Hf said: 




“O Messenger (saw)! Proclam (the Message) which has been sent down to yon from your Ford. And if you do 
not, then you have not conveyed His Message ” 

[TMQ Ma’idah: 67] 


He 


said: 
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“And We have also sent down unto you (O Muhammad(saw)) the reminder and the advice (the Qur’an), that 
you may explain clearly to them” 

[TMQ Nahl: 44] 


With the exception of the Messenger no Muslim has the right to independently put forward 
an opinion regarding any viewpoint or ruling. Due to the Messenger’s ft presence among them 
referring to him regarding anything they came across was easy, It was still not permitted for any 
of them to give his personal opinion regarding any event. That is why, when they came across an 
event or a dispute arose or one of them had an idea they would refer to the Messenger H. And 
he M would give an opinion, settle their disputes and answer their questions, sometimes with an 
ayah and sometimes with a hadith. As for what has been reported that certain Sahabah exercised 
Ijtihad in the time of the Messenger H and pronounced judgements according to their own Ijtihad 
in certain disputes or that they deduced the mle regarding certain events through their own 
Ijtihad. This does not make these Ijtihads a source for Shari’ah mles. Rather they constitute an 
understanding of the Shari’ah in accordance with the order of the Messenger H. They constitute 
the application of the Shari’ah, relying on the Qur’an and Sunnah as understood by those 
mujtahidin. This is demonstrated by the circumstance in which these Ijtihads took place. It has 
been reported that the Prophet M sent Ali ibn Abi Talib to Yemen as a judge. He M told him: 
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“May Allah guide your heart and affirm your tongue. When two disputants sit before you, do not 
pronounce judgment until you have listened to the latter just as you did with the former. It is 
more proper ( for you to does this) so that the judgment becomes manifest to you” 

[Reported by Abu Dawud on the authority of ‘Ali Ibn Abi Talib] 

It has been reported that the Prophet M sent Mu’az ibn Jabal to Yemen and he M said to him: 

: Jli ? 4 I 1 I 3 A^ ji jU : Jli .a»I : JlS ? rl-h* dJ-i j£- lil 
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“With what will you judge when you come upon a judgement which you do not find in the Book 
of Allah or the Sunnah of His Messenger. What judgment will you give? Mu’az said: ‘I will 
exercise my own Ijtihad The Messenger f| said: “Praise be to Allah who has made the messenger 
of the Messenger of Allah to accord with what Allah and His Messenger are pleased with” 

[Recorded by Abu Dawud] 

It is reported that some people were disputing over a hut between themselves so Hudhayfa was 
sent to judge between them. Bukhari & Muslim report on the authority of Amr bin al-‘Aas that 
he heard the prophet ft say: 

aJi l h-»-l ^ bjj t jjysrl aji ^ J_£A>rli 

“If the judge passes a judgment and makes ijtihaad and is right, he will have two rewards. If he 
passes a judgment and makes ijtihaad , and makes a mistake, he will have one reward” 

All of these reports and other such examples indicate that the Ijtihadat that the Muslims 
performed during the days of the Messenger if were in accordance with his ft order. Therefore, 
he was their source. Thus, the time of the Messenger ft was a time in which the source of the 
entire Islamic culture existed. That continued from the time he was sent until his death, in a 
period of time not exceeding twenty two years and a few months in which the whole Qur’an was 
revealed and the sublime Sunnah was completed. These are the only texts considered as the 
source of thoughts, mles and culture in Islam. 

With the death of the Messenger ff in the eleventh year of the Hijra began the age of the 
Sahabah. It is an age of tafsfr and the opening of the doors of deduction ( istinbai) for issues that 
did not possess a (clear) text. The Sahabah saw that not all of the texts of the Qur’an and the 
Sunnah were disseminated widely amongst the people such that they were accessible to each and 
every person because the texts of the Qur’an were written down on special parchments 
preserved in the house of the Messenger ff and preserved in the houses of certain Sahabah and 
the Sunnah had not been written down yet. They found that the texts of the Qur’an and Sunnah 
legislated mles for events and issues which took place at the time of legislation. Rules were not 
legislated for events and issues that only had a possibility of taking place. Needs, events and 
issues took place amidst the Muslims which did not take place during the time of the Messenger 
ft, there were no texts for the the problems arising later which would state their ruling. Likewise, 
they saw that not every Muslim was qualified to refer to the texts of the Qur’an and Sunnah by 
himself and understand the ruling indicated by them, since the masses cannot understand the 
texts except by means of someone who will make them understand the mles of Islam. Therefore, 
they realised that it was incumbent on them to disseminate the Noble Qur’an and the ahadith of 
the Messenger ff among the Muslims. So they undertook the responsibility of compiling the 
Qur’an and from this compilation they made many copies which they circulated amongst the 
Muslims and they took precautions ensuring the trustworthiness of the narration of the Sunnah 
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and the trust in the scrutiny of the narrators. They also realised that it was incumbent on them to 
demonstrate to the Muslims the necessary clarification and explanation of the texts of the Qur’an 
and Sunnah. So they began to teach people the deen, then they took the view that they should 
provide people with legal verdicts for the events and issues happening to them for which there 
was no (clear) text. Thus, they began to deduce mles which were necessary for the issues that 
took place. Due to this they undertook the obligation of the deen in the best manner possible. 

The methodology according to which the Sahabah proceeded in the Shari’ah rules is that when 
they found a text {nasi) in the Qur’an or Sunnah which indicated the ruling on an incident that 
has happened they stopped at the limit of this text and they confined their efforts to 
understanding the text and becoming acquainted with what is intended in it in order to attain its 
correct application on the reality. If they did not find a text in the Qur’an and the Sunnah 
indicating the ruling on incidents that they are confronted with, they performed Ijtihdd to deduce 
its ruling. In their Ijtihdd they used to rely on their own understanding of the texts of the Shari’ah 
and their knowledge of the Shari’ah that they obtained by directly speaking to the Messenger $jg 
and witnessing the revelation of the verses and their application on incidents. By studying the 
incidents for which they made Ijtihdd one will notice that they used to make analogy between (an 
incident) which had a text with one that did not have a text and they did not consider the 
acquisition of a benefit ( maslaha ) and repulsion of a harm {mafsada) as an ‘ illah (legal cause) for 
rulings rather they used to consider the benefit {maslaha) indicated by the Shari’ah as the true 
benefit {maslaha). They used to make analogy between the benefit {maslaha) (for which no text 
was mentioned) with a benefit for which a text was mentioned. They did not hold their own 
opinion about a maslaha (benefit) because holding an opinion (which is from oneself) is 
forbidden. The historians, muhaddithin and fuqaha (jurists) transmitted many Ijtihadat of the 
Sahabah. By studying these Ijtihadat the extent of their adherence to the Shari’ah and the extent of 
their advancement in understanding the Shari’ah becomes clear. A story was brought to the 
attention of ‘Umar about a man who was killed by his stepmother and her lover. 


ij.'sic- Ijjyj Ijji T>-li jjy>r asQLj 01 jJ a! JULs jc iSsJl Q* 
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‘Umar hesitated: are many people to be killed for the murder of one person? ‘Ali said to him: 
What do you think if a group participated in the theft of a slaughtered camel such that they 
distributed it amongst themselves. Would you cut their hands? He said: Yes. Ali said: well it is 
the same thing. So Umar acted upon Ali’s opinion and wrote to his ‘Amil. ‘kill them both for if 
the whole population of San’aa participated I would have had them killed. 


Similarly when they disagreed about the question of joint share, when a woman died leaving a 
husband, mother, uterine brothers and full brothers. ‘Umar used to give the husband half, the 
mother a sixth, and the uterine brothers a third. So nothing remained for the full brothers. It was 
said to him: Suppose our father was a donkey. Are we not from one mother? So he changed his 
view and gave them a share. They used to acquaint themselves with the maslaha (benefit) for 
which the text came, if it was understood from the text. Another example is when Allah said: 


AflJJUitj (jd-alidlj (jUUCv^Jlj 0I3.-O2JI 


Let I 


“As-sadaqat (%akat) are only for the Fnqara (poor), and al-masakin (needy) and those employed to collect (the 
funds); and for to attract the hearts of those who have been inclined (towards Islam)” [TMQ Tawba: 60] 

So Allah M made those whose hearts have to be a reconciled (towards Islam) an expenditure 
from the sources of ryakat. It has been established that the Prophet M used to give money to 
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people whose hearts had been reconciled with Islam. After the death of the Messenger (f| it is 
narrated about ‘Umar that he forbade the payment of those whose hearts had been reconciled 
( al-mu’allaftu qulubuhum). He told them: 

^_jl***. Jl ^ \jj**3 aUp t yp' Qj ypl 0) 


‘Allah Hi has made Islam strong and so Islam is in no need of you, either you stick to Islam or 
else between you and us is the sword.’ 

Umar was of the view that the reconcilings of hearts towards Islam was there because the state 
was weak because the expression, for the expression ‘reconciling hearts’ ( ta’leeful al-qitluB) 
indicates this. For when do you reconcile hearts except when you are in a state of need for them 
(the people) ? Umar took the opinion that the need to reconcile hearts ended when Islam 
became strong, without the need to reconcile hearts, the ‘ illah (legal cause) does not apply and 
due to this the hukm also does not apply. 

The Sahabah used to investigate and ask the people about the Shari’ah texts regarding matters 
they did not know and they (may Allah be pleased with them) used to be all gathered together in 
the Hija%, discussing the Qur’an and Sunnah. If they did not find a hukm in the Qur’an and 
Sunnah for the issue they were looking for they would ask Muslims if any of them knew what the 
Messenger of Allah M passed as a judgement for the issue. That is why they used to refer to each 
other and get together to discuss the issues and give an opinion for it. Abu Bakr and ‘Umar used 
to deduce rules and refer to the people. M/-Baghawi has narrated in his Masabih al-Sunnah. 
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When a dispute was reported to Abu Bakr he used to look into the Book of Allah #g. If he 

found something to judge between them he gave that judgement and if it is not found in the 
Qur’an and he knew a Sunnah from the Messenger of Allah §f regarding that matter he would 
give judgement by it. Failing that he would go out and ask the Muslims; such and such matter 
has come to me do you know of any judgement given by the Messenger of Allah if pertaining to 
this?’ Probably the whole group would agree mentioning a judgment by the Messenger of Allah 
if. Abu Bakr would say: ‘Praise be to Allah H Who has made people amongst us memorise 
(issues) concerning our Prophet if.’ 

If he failed to find a Sunnah of the Messenger of Allah if he gathered the heads of people and 
the best amongst them and consulted them. If they had a consensus on a matter he would judge 
with that. It has been reported that ‘Umar used to consult the Sahabah despite his knowledge of 
fiqh to the extent that when an incident would be refered to him he would say: Call Ali for me, 
call Zayd. He used to consult them and settle the dispute with whatever they were agreed upon. 
Due to the SahabaJf s reference to each other differences of opinion between them were rare 
because each Sahabi expressed to another Sahabi his own perspective and the evidences he 
educed. Their view on the whole was tme and correct and each one referred to the other. And 
even though their views differed in certain rules but their differences were rare and it was in their 
understanding and not in the method of understanding. 

When the conquests expanded and the Sahabah became separated in various cities and it became 
difficult for these Sahabah to meet, every time an incident occurred which had no text, each 
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Sahabah gave his own opinion without expressing it to others or referring to others due to the 
difficulty in meeting since the cities were distant from each other and also due to the need of 
giving an opinion on an incident occurring in the city in order pass judgement by it. In every 
Muslim city there was one or more Sahabah. They were the reference point for rulings. They used 
to deduce rules which had no text and assume the task of clarifying and explaining the text just 
as they took the responsibility of teaching the people the Qur’an and Sunnah. The Sunnah had 
still not been written down, therefore the opinions of Sahabah differed about a single incident 
and each one had an evidence for the opinion he had educed and gave legal verdicts with. 
However, all of these opinions were Shari’ah mles and were acceptable to all of them since their 
disagreement was only in their understanding. As for their method of Ijtihad it was one which is 
to consider the text of the Qur’an and hadith and examine the texts, and ensure that the 
accredited maslahas (benefit) are the ones only indicated by the Shari’ah and make analogy to 
issues and maslahas. The unity of the methodology in Ijtihad did not allow the difference in 
understanding to have any effect. On the contrary it was one of the reasons for the growth and 
expansion of fiqh. Their legal verdicts (fativas ) were according to the incidents and issues that took 
place. The range of their disagreement did not widen and nor did it overstep the fund (branches 
of fiqh). The disagreement of the Sahabah in fund is attributable to two reasons: 

First : That most of the texts of the Qur’an and Sunnah are not definite in indicating what is 
meant rather they are of speculative meaning fianniyya al-dalala). Also they are liable to indicate 
this or that meaning due to the text sharing two or more linguistic meanings or the text being 
general such that it is open to specification. Each Mujtahid attempted to understand the text 
according to what was preponderant from the qara’in (indications). 

Second : The Sunnah had not yet been recorded in the written form. There was no unanimity on 
the body of hadith which had spread among Muslims so as to be a common reference. Rather, 
the hadith was circulated via transmission and memory. Perhaps a mujtahid in Egypt would know a 
hadith but a mujtahid in Damascus did not know it. Many a times certain mujtahidin would retract 
from another mujtahid’s fatwa when they came to know that someone else knew of a Sunnah that 
they did not know. This led to disagreements in fund (branches of fiqh) but the evidences and 
principles concerning them did not differ therefore their method of Ijtihad did not differ. 

In short, the Sahabah (may Allah be pleased with them) were scholars of the Shari’ah. They learnt 
the Qur’an and acquired the hadith and took it upon themselves to implement the mles of Islam 
by mixing with the one responsible for the Message, our master Muhammad if. They used to 
mle the people, judge between them and teach them their deen. They used to be a light for the 
inhabitants of the country who lived there and tmstees of the Shari’ah and in calling people to 
Islam they were tme believers. They would recite the Qur’an to the people and teach them the 
laws and rules. In teaching people Islam they use to follow a practical course. So they taught the 
people Islam and its rules and the method by which they would benefit in solving the problems 
of life with those rules. They were mlers and at the same time they were teachers. The people 
approached the Sahabah and recieved the culture from them, taking Islam and understanding the 
mles. The opinions in ahkdm that they clarified were termed as legal verdicts’ fataivd). The fahva 
of about one hundred and thirty companions of the Messenger of Allah (If (among which there 
are men and women) have been preserved. Seven of them were the most knowledgeable and 
gave the most opinions. They have been called the al-mukaththirun (those who were prolific in 
giving opinions). And they are: ‘Umar, ‘Ali, Ibn Mas’ud, ‘A’isha, Zayd ibn Thabit, Ibn ‘Abbas 
and Ibn ‘Umar. The Khalfahs, Walls and the rest of the rulers were fuqaha in ahkdm , scholars of 
the Shari’ah and busy in passing fahva (legal verdicts), that is why Islam was embodied in them. 
Their minds were filled with its culture and their thoughts originated from this culture and the 
concepts they believed in emanated from these thoughts. They are the ones who implemented 
these orders, prohibition and mles. So the Khalifah and the Wall were the same people who 
thought, acted, understood and ruled. That is why their actions used to be correct and their 
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affairs were on the right path and their lives were elevated and their manner of speaking with the 
people was honest and their rules adherent to the path of Islam with extreme precision. A group 
from the Tabi’in stuck to the Sahabah and learnt Qur’an from them, reported the Sunnah from 
them, memorised their legal verdicts and underwent their methods of deduction of ahkdm. There 
were those who used to give legal verdicts in the lifetime of the Sahabah like Said ibn al- 
Musayyab in Madinah and Sa’id ibn Jubayr in Kufa. Thus, we find after all the Sahabah had 
passed away, the Tabi’in succeeded them in fiqh and istinbat (inference of mles). They used to 
deduce mles according to their own Ijtihcid. They used to first look at the Book of Allah fl and 
the Sunnah of the Messenger of Allah if, if they did not find anything there then they would 
study the fativa (legal verdicts) of the Sahabah. They used to have opinions concerning the Fativas 
of Sahabah from a jurisprudential perspective and they used to outweigh one statement over 
another. They used to take the opinions of some of them or sometimes they even differed with 
the Sahabah. The Tabi’ins method of inferring mles was the same method of the Sahabah. That is 
why their fativas were according to the incidents and issues that took place without the presence 
of any assumptions. Rather it is according to the incident that you will find the fatwas. The range 
of disagreement did not become wide between them and nor did the reasons for disagreement 
on which the Sahabah disagreed overstep the mark which used to relate to the understanding of 
the text and not to the Shari’ah evidences. Therefore, there were no disagreements amongst 
Muslims which affected life. 
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Two events took place during the time of the Sahabak. The first is the civil war fitna) regarding 
‘Uthman and the second are the debates which took place between the “Ulamd. This resulted in 
disagreements over the types of Shari’ah evidences which led to the presence of new political 
groups which in turn led to the presence of various juristical schools of thought. That is because 
after ‘Uthman 4® was murdered and the bay’a (pledge) of the YJjilafah was given to ‘Ali ibn Abi 
Talib with whom Mu’awiyya ibn Abu Sufyan disputed and war broke out between the two 
factions and ended with the judgement of the two arbitrators. This resulted in the formation of 
new political groups which had not existed before. These groups came to have new opinions. 
The opinion began politically concerning the Khalifah and the Khilafah. Then it included most of 
the remaining ahkam. A group of Muslims arose who loathed ‘Uthman for his policies during his 
YJjilafah and they resented Ali’s acceptance of arbitration ( tahkeem ) and they were angry over 
Mu’awiyyah for seizing the YJjilafah by force. So they rebelled against all of them. Their view was 
that Muslims should give pledge to the Khalifah of the Muslims purely according to their choice 
without coercion or force. And that whoever qualifies for the YJjilafah he is eligible to be the 
YJjalifah. Muslims should give bay’a to him and the Khilafah will be contracted to him by the 
pledge as long as he is a man, Muslim and just even if he was a Ethiopian slave, and that 
obedience to the Khalifah is not obliged except if his matter was within the limits of the Qur’an 
and Sunnah. These people did not take rulings reported in hadith narrated by ‘Uthman, Ali, 
Mu’awiyya or if a hadith was narrated by a Sahabi who supported any one of them. They rejected 
all of their ahadith, opinions and legal verdicts and they outweighed what was narrated by those 
they approved of. They only considered their opinions and their own scholars to the exclusion of 
others. They had their own ftqh and they are called the YJjawarij. Another group from the Muslim 
arose which adored ‘Ali ibn Abi Talib ■#> and loved his descendants. They took the view that he 
and his descendants had greater right to the Khilafah over anyone else and they believed he was 
the wasi (tmstee) to whom the Messenger (I# bequeathed the Khilafah after him. They rejected 
many ahadith narrated about the Messenger by the majority of the Sahabah. They did not 
depend on the views of the Sahabah and their legal verdicts. They only relied on the ahadith 
narrated by their imams and the family of the Prophet M and relied on the legal verdicts 
originating from them. They had their own fiqh and they are the Shi’a. As for the majority of the 
Muslims they did not adopt the opinions adopted by the aforementioned groups. They took the 
view that the pledge should be given to a Khalifah from Quraysh if such a person was found, and 
they conveyed without a single exception, great respect, affection and loyalty to all the Sahabah. 
And they interpreted the disputes between them as being Ijtihad in speculative Shari’ah rules 
which were not linked to belief ( imdn ) or disbelief ( kufr ). They would use as proof every authentic 
hadith narrated by a Sahabi without any discrimination between the Sahabah. Since for them all of 
the Sahabah were trustworthy and they accepted all the fatwas and opinions of the Sahabah. Due 
to this their ahkam did not accord with the ahkam of the other political groups in a number of 
topics due to their disagreement regarding ruling, method of istinbat (inference of mles) and in 
the types of evidences. 

From this it becomes clear that when the civil war {fitna) happened it created a jurisprudential 
and political condition which led to disagreements which had an impact on history. However the 
disagreement was not over the Shari’ah but concerning the understanding of the Shari’ah. That is 
why all of the people who disagreed were Muslims even though their disagreement exceeded the 
fimt ’ and mles to the foundations, evidences and the method of inference. 

As for the debates which took place between the ‘Ulamd it led to juristic disagreements but did 
not lead to political disagreements because the disagreement was not over the Khalifah , the 
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Khilafah or the ruling system. It was over the rules and their deduction. The basis of that was that 
debates and disagreements took place between the certain mujtahidin which led to a disagreement 
over the method of inference ( istinbat). In Madina Islamic discussions concerning the deduction 
of rules took place between Rabi’a ibn Abi ‘Abd al-Rahman and Muhammad ibn Shihab al-Zuhri 
which led many fuqaha (jurists) of Madina to withdraw from Rabi’a’s sessions until they came to 
give him the title of ‘Rabi’at ar-ra ’i’. A similar thing also happened in Kufa between Ibrahim al- 
Nakha’i and al-Sha’bi. From these debates a number of opinions came to be formed about the 
method of deducing rules until the Mujtahidin came to have different methodologies in Ijtihdd. In 
the middle of the 2nd century A.H these different methods of Ijtihdd became apparent and so did 
the disagreements concerning them and various views were formed. The Tabi’in used to be close 
to a group of ‘Ulamd and mujtahidin so they came to follow their method. Though, for those who 
came after them the scope of the disagreement became wider. The reasons for their 
disagreement did not stop at the understanding of the texts but extended to reasons linked to 
Shari’ah evidences and linguistic meanings. It was in this manner that their disagreements took 
place in the furu’ (branches of fiqh) and usul (principles of jurispmdence). They came to form 
factions, each faction had its own school jnasjmB). Owing to this the ma^habs were formed. The 
schools were many, more than four, five, six and more. The disagreement of the mujtahidin over 
the method of Ijtihdd is attributable to their disagreement around three issues: First, the sources 
from which the Shari’ah mles are deduced. Second, the perception of the Shari’ah text and third, 
disagreement over certain linguistic meanings which are applied in understanding the text. 

As for the first it is attributable to four issues: 

1. The method of authenticating the Sunnah and the criterion by which one narration is 
preferred over another and that is because the authentication of the Sunnah assumes the task of 
authenticating its narration and the manner of narration. The mujtahidin differed on the method 
of authentication. Some of them advanced the mutawatir (concurrent) and mashhur Sunnah as 
proof and outweighed whatever was narrated by the trustworthy amongst the fuqaha. This meant 
that they gave the mashhur hadith the same hukm (value) of the mutawatir and they used it to 
specify the ‘ aamm (general) in the Qur’an. There were those who gave preponderance to what the 
people of Madina were unanimously agreed upon and disregarded the isolated ahadith {khabar al- 
ahad) which went against it and there were those who advanced as evidence what upright judul) 
and trustworthy ( thiqat) transmitters narrated whether they were from the fuqaha or not whether 
they were from the family of the Prophet M or not and whether it agreed with the people of 
Madina or went against it. Amongst them there were those who took the view that hadith 
transmitters are not to be considered except if they are from their imams. They had a specific 
method in transmitting the hadith in its consideration and use and they had specific transmitters 
on which they relied but did not rely on others. Some mujtahidin differed with regards to the 
mursal hadith which is what a Tabi’i narrates directly from the Prophet M while omitting the 
Sahabah. Amongst the mujtahidin there were those who would use the mursal hadith as proof and 
there were those who did not. 

So this disagreement regarding the method of authenticating the Sunnah led to some of them 
using a Sunnah as proof which the others did not use and some of them gave preference to a 
Sunnah which was of lesser preference to others and this took the disagreement to the manner in 
which the Sunnah is taken as a Shari’ah evidence. So the disagreement in the Shari’ah evidences 
took place. 

2. Disagreement regarding the legal verdicts of Sahabah and their evaluation. The mujtahidin and 
the imams differed with regards to the jurispmdential legal verdicts which came from individual 
Sahabis. There were those who took any one of these fatwas and did not restrict themselves to any 
particular one but did not turn away from all of them either and there were those who took the 
view that they constituted as individual jurisprudential legal verdicts ensuing from people who 
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are not infallible, so the scholar has the right to take any one of the fatwas or give legal verdicts 
which go against all of them. They viewed them as Shari’ah mles which have been deduced and 
not as Shari’ah evidences and there were those who took the view that certain Sahabah were 
infallible ( ma’sum ) and his view is to be takes as a Shari’ah evidence. So his sayings constitute the 
sayings of the Prophet ft and his actions constitute the actions of the Prophet M and his consent 
constitutes the consent of the Prophet if. As for other Sahabah they are not infallible ( ma’sum ) so 
their views are not to be taken at all, neither in the capacity of a Shari’ah evidence nor in the 
capacity of a Shari’ah rule. Also, there were those who took the view that one should not take 
from certain Sahabah because of their participation in the civil war (fitna ) and those who did not 
participate, one can take from them. Consequently, another facet of this difference of opinion 
arose about evidences. 

3. Disagreement in Qiyas (analogical deduction). Some mujtahiddin rejected the use of Qiyas as 
evidence and they disclaimed its status as a Shari’ah evidence. Among them there were those who 
advanced qiyas as a proof and considered it a Shari’ah evidence after the Qur’an, Sunnah and ijma’ 
(consensus). However, despite their agreement that it constitutes a proof they disagreed as to 
what qualifies as an ‘ illah (legal cause) for the hukm and on what qiyas is based. As a result the 
difference of opinion surrounding evidences arose. 

4. Disagreement over ijma’ (consensus). The Muslims agreed on the consideration that ijma’is a 
proof. Some of them viewed the ijma’ of the Sahabah as a proof and some of them saw the ijma’ 
of the Prophet’s family as proof. Some saw the ijma ’ of the ahl halli wal ‘aqd (the influential and 
leading figures) as proof and some saw the ijma’ of the Muslims as proof. There were those who 
viewed ijma’ as a proof because it constituted an agreement on an opinion, therefore, if they 
agreed on a matter and advanced a view then it is considered an ijma’ which is used as an 
evidence. And there were those who viewed the recognised ijma’ as a proof not because it 
constitutes an agreement on an opinion but because it reveals an evidence. So the Sahabah , family 
of the Prophet M and the people of Madina had companionship with the Messenger fi and saw 
him and they are trustworthy (‘ udul). When they hold a Shari’ah opinion but do not cite its 
evidence, their opinion is considered as disclosing the opinion as having been stated by the 
Messenger or he acted upon it or was silent about it. Thus, they reported a hukm but did not 
report its evidence due to it being widely known amongst them. Therefore, the meaning of ijma’ 
constituting a proof for them is that it reveals an evidence.That is why their agreement and 
reminding each other and then giving their opinion is not considered an ijma ’. Rather the ijma ’; is 
that they should give an opinion without reaching an agreement on it. Therefore another 
difference of opinion came regarding the evidences. 

These four issues have widened the rift of disagreement between the mujtahidin. They are not 
considered as disagreements over the understanding of the text as was the case in the time of the 
Sahabah and Tabi’een but it passed that and became a disagreement over the method of 
comprehension. In other words, it is not considered as a disagreement over the rules but it 
surpassed that and became a disagreement over the method of deducing mles. That is why we 
find some mujtahidin taking the view that the Shari’ah evidences are the Qur’an, Sunnah, saying of 
Imam Ali *#&, ijma’ of the family of the Prophet ft and the mind. Some of them took the view 
that the Shari’ah evidences are the Qur’an, Sunnah, ijma’, qiyas, istihsan (juristic preference), the 
fahva of the Sahabi (masjjab al-sahabi) and the Shari’ah of the people of before ( shari’ min qablina ). 
Some of them were of the opinion that the evidences were the Qur’an, Sunnah and ijma’ and 
there were those who held that the evidences were the Qur’an, Sunnah, ijma’, qiyas, al-masalih al- 
mursala (considerations of public interest) etc... That is why they disagreed about the Shari’ah 
evidences. This led to the differences in the methodology of Ijtihad. 

As for the second issue to which the differences in the method of Ijtihad are attributed, it is how 
the Shari’ah text is viewed. Some of the mujtahidin restricted themselves to the understanding of 
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the expression mentioned in the Shari’ah text and they stopped at the limits of the meanings they 
indicated and confined themselves to these meanings. They have been called the Ahl al-hadith. 
Some of them study the reasoned meaning that the expression connotates apart from the 
apparent meaning, they were called as Ahl ar-Ra’i. It is from here that many have said that the 
mujtahidin are divided into two groups: Ahl al-hadith and Ahl al-ra’i. This division does not mean 
that the Ahl al-ra’i in their legislation do not refer to the hadith and that the Ahl A-hadith in their 
legislation do not refer to ra’i (opinion). Rather, all of them take hadith and ra’i (opinion) because 
all of them agree that hadith is a Shari’ah proof and that Ijtihcid using ra’i in understanding the 
intelligible aspect of the text is a Shari’ah proof. What becomes apparent to anyone who 
scrutinises this is that the subject is not the proponents of hadith or ra’i themselves. Rather, the 
issue is the evidence on which the Shari’ah evidence depends. That is because the Muslims relied 
on the Book of Allah Hi and the Sunnah of His Messenger (H, if they did not find that clearly 
stated they used their own opinion in deducing that from them. So the rule which is clearly 
stated like: 

tfcpi dii 

“Allah has permitted trading andforbidden riba (usury)” [TMQ Baqarah: 275] 

its evidence is considered the Book of Allah §g and anything clearly stated in the hadith such as: 

“Let not a man conduct a transaction against the transaction of his brother” [Recorded by Muslim on 
the authority of Ibn ‘Umar] 

its evidence is considered the hadith. As for anything other than this, like the prohibition of 
leasing property due to the ayan of Jum’a prayer or such as the conquered land coming under the 
control of the bayt al-mal (treasury) and its use by all the people etc, it is considered an opinion 
(ra ’i) even if it is based on the Qur’an and Sunnah. So they called everything that did not have a 
clear text an opinion (ra’i) even if they acted upon it due to a comprehensive rule (hukm kulliy) or 
it was deduced from the Qur’an and Sunnah. The truth is that this ra V which is acted upon via a 
comprehensive rule ( hukm kulliy) or general principle or it has been deduced from an 
understanding of the text mentioned in the Qur’an and Sunnah it is not called an opinion but 
rather it is a Shari’ah rule ( hukm shar’i) since it is a statement based on an evidence, it constitutes 
adherence to the evidence. 

The basis of dividing the mujtahidin into Ahl al-hadith and Ahl al-ra’i stems from the fact that 
some fuqaha scrutinised the foundations on which the inference ( istinbai) had been built. It 
became clear to them that the meanings of the Shari’ah mles are comprehensible and they were 
revealed to solve the problems of people and to obtain benefits (masalih) for them and avert 
harms (mafasid) that come in their way. Therefore, it is essential to understand the texts as widely 
as possible, encompassing everything indicated by the expression, on this basis they came to 
understand and outweigh one text over another and make deductions for issues that did not have 
a (clear) text. Certain fuqaha devoted their attention to the preservation of the isolated hadith 
(khabar al-ahad) and the fahvas of the Sahabah. In their inferences they they took the path of 
understanding these isolated ahadith and reports about the Sahabah within the limits of its texts 
and they applied them on events that occurred. As a consequence disagreement arose concerning 
the consideration of texts as Shari’ah evidences and whether to consider the ‘illah (legal cause) or 
not. 

The origin of the question surrounding the use of ra’i is that there are evidences which prohibit 
its use. So in the Sahih of Bukhari, on the authority of ‘Urwa ibn al-Zubayr who said: ‘Abd Allah 
ibn ‘Amt ibn al-’As overcame us with proof. I heard him say: 
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jjL^s iQaLs 


“Allah will not deprive you of knowledge after he has given it to you, but it will be taken away 
through the death of the religious learned men with their knowledge. Then there will remain 
ignorant people who, when consulted, will give verdicts according to their opinions whereby they 
will mislead others and go astray” 

[Recorded by Bukhari on the authority of ‘Abd Allah Ibn ‘Amr] 


‘Awf ibn Malik al-Ashja’i narrated that the Messenger of Allah M said: 

. i | f . £ ». ..... t s „. i 

L» All ^JJ>-' La 4j j_ya_A^ ^yjAjI *3^ ‘'“S Lg-adapl Sip (jytaaaj •j'l J (Js 



“My Ummah will become divided into some seventy sects, the greatest will be the test of the 
people who make analogy to the deen with their own opinions, with it forbidding what Allah has 
permitted and permitting what Allah has forbidden” 

[Recorded by Al-Bazzar and Tabarani in his Al-Kabeer] 

Ibn ‘Abbas said that the Messenger of Allah H said: 

^j_a aJjdLa Ijydb 3 i_)Ls friP 


“Whoever speaks about the Qur’an with his own opinion, let him reserve his place in the fire”. 

[Reported by Tirmidhi]. 

These ahadfth are explicit in their censure of the use of ra’i. However, the ra’i is not the same ra’i 
employed by the scholars of ra’i like the Hanajis. Rather the blameworthy ra’i is that of speaking 
about the Shari’ah without any authority. As for the ra’i which is premised on a Shari’ah basis, the 
ahadfth and reports about the Sahabah (athar ) indicate that it is a Shari’ah rule and based on an 
objectionable ra’i. The Prophet H has permitted the judge to exercise his own Ijtihad and 
informed him of reward, despite if he makes a mistake in exercising his own opinion, one 
reward, if his aim was to gain knowledge of the truth and follow it. The Prophet M ordered the 
Sahabah on the day of the (battle of) Ah^ab (the confederates) to pray the mid-day (‘ asr ) prayer in 
Bani Qurayza. Some exercised their own Ijtihad and prayed on the way, they said it does not 
mention any delay rather what he if meant was to advance quickly, thus they took into 
consideration the meaning. The others exercised their Ijtihad and delayed the prayer until Bani 
Qurayza. They prayed the "asr prayer at night, thus they took into consideration the wording. The 
Messenger if accepted both groups, each one on its own opinion. Mu’az narrated ‘that when the 
Messenger of Allah if sent him to Yemen he said: 

: Jli ?aiI c->L5"3 jJt I jU : Jli .All i_->>L3o : Jli ?dlJ ^ ISI A-S'P 

1 hy (j A ^ 1 : Li ^ Al) 3 hfy Al I 3 A^- o Li : J Li . Al) 

^All 3H c£A^ Al A^3-l !(_)Li^ All 

“What will you do when a judgement presents itself. Mu’az said: ‘I will judge by what is in the 
Book of Allah. He said: But what if it is not in the Book of Allah? He said: I will judge by what is 
in the Sunnah of the Messenger of Allah if. He said: But what if it is not in the Sunnah of the 
Messenger of Allah ? He replied: I will exercise my own Ijtihad, it does not bother me He said: 
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So the Messenger of Allah beat my chest and said: ‘Praise be to Allah who has made the 
messenger of the Messenger of Allah to accord with what pleases the Messenger of Allah” 

[Reported by Abu Dawud] 

So this is the ra’i on which the fuqaha and the mujtahidin who advocated ra’i proceeded on acting 
upon the Sunnah. It is the ra’i which is based on the text. They are also the Ahl al-hadith even if 
they were called the Ahl al-ra’i. Even the Hanafis who have become famous as Ahl al-ra’i agree 
that the opinion of Abu Hanifah is that the hadith other than the Sahih, i.e, the hadith hasan is 
more entitled to be followed than qijas or ra’i. So he gave precedence to the hadith of qahqaha 
(loud laughter), even though it is hasan , over qiyas and ra’i. And he prevented the cutting of the 
hand of a thief for a theft whose value is less than ten dirhams but the hadith did not reach the 
level of Sahih rather it is hasan which indicates that ra’i for them is an understanding of the text. 
They gave qiyas a rank lower than the hasan hadith let alone the hadith which is Sahih. This 
indicates that what is intended by ra’i is the understanding of the text and the ra’i which is based 
on the text. So the Ahl al-ra’i are Ahl al-hadith as well. 

As for the third issue which led to disagreements over the method of deducing rules, it concerns 
certain linguistic meanings which are applied in understanding the text. The disagreement 
between the mujtahidin arose from the styles of the Arabic language and whatever they indicated. 
There were those who took the view that the text was a proof for establishing the hukm from its 
wording ( mantuq) and for proving the opposite of this hukm from the opposite understanding 
(mafhum al-mukhalij) and there were those who view the unspecified ‘ aamm (general) as definite 
(< qat’i ) in dealing with all its parts and there those who saw it as speculative {garni). There were 
those who viewed the general order as tantamount to an obligation, they did not deviate from 
this except when there was a qarina (indication) to the contrary. So the order obliges an action. 
And some of them used to take the view that an order was merely a request to do an action. It is 
the qarina (indication) which clarifies whether it is an obligation or otherwise. As a result, 
disagreements arose concerning the understanding of the texts and let to disagreements in the 
method of Ijtihad. 

Thus, in this manner the disagreement between the generations of the Tabi’een arose in the 
methodology of deducing ahkdm and each mujtahid came to have his own special methodology. 
From this disagreement over the method of deducing rules arose various juristic schools which 
led to the growth of the jurisprudential wealth and made fiqh flourish in its entirety. This is 
because a difference in understanding is natural and it assists the development of thought. The 
Sahabah used to disagree amongst themselves. ‘Abd Allah ibn ‘Abbas disagreed with Ali, ‘Umar, 
Zayd ibn Thabit even though he had learnt from them. Many of the Tabi’in disagreed with 
certain Sahabah yet they took knowledge from them. Malik went against many of his Shajkhs and 
Abu Hanifah disagreed with Ja’far al-Sadiq concerning certain issues despite learning from him. 
Shafi’i disagreed with Malik in many issues even though he had learnt from him. Thus, the 
‘Ulamd used to disagree with each other and students disagreed with their Shajkhs and teachers. 
They did not consider that as bad manners or rebellion against their Shajkhs. This is because 
Islam encourages people to do Ijtihad. Every scholar has the right to comprehend and make 
Ijtihad and not be confined to the view of a Sahdbi or Tabi’i nor to be confined to the opinion of 
a shajkh or a teacher. 
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The Muslims generally used to perform Taqlid to the mujtahidin despite their disagreements since 
the basis of their disagreements was the Shari’ah evidence. So the understanding of every mujtahid 
of the address of the Legislator ( khitab al-shaari) is considered a Shari’ah mle with respect to him 
and with respect to the one who makes Taqlid to him. This is because because the address of the 
Legislator is the hukm shar’i ( Shari’ah mle) and the understanding of the Legislator’s address is a 
Shari’ah rule but in respect to the one who understood it and in respect to the one who follows 
him in this understanding. Those who attained the understanding of the Legislator’s address used 
to perform Ijtihad. Those who did not reach the level of Ijtihad used to follow, in ahkdm (mles), 
those who had reached the level of Ijtihad and practised Ijtihad. The issue was not that of 
following the faqih personally just as the issue is not one of making Taqlid to a ma^hab. Rather, 
the issue is about adopting the hukm shar’i deduced by the faqih and acting upon it. Since, the 
Muslim is ordered to follow the Shari’ah rule only and act upon it and not follow a ma^hab or 
person or act according to any particular ma^hab or follow any particular person. When he is able 
to reach the hukm shar’i through his own Ijtihad he should do that, if not he should adopt a hukm 
deduced by someone else. In the early ages the mujtahidin could be counted by the thousands. 
That is why we find that the mujtahidin whom the Muslims used to follow were not restricted to 
four, five, six or any number of ma^habs, in fact there were many ma^habs and numerous 
mujtahidin. Each group used to follow mles deduced by a mujtahid whether he was from a ma^hab 
or not. For example, the general population of Kufa acted upon the fahva of Abu Hanifah and 
Sufyan al-Thawri but the Shi’a used to act upon the ma^hab of Ja’far al-Sadiq. The practise of the 
people of Makkah used to be according to the fahva of Ibn Jurayj and the people of Madina on 
the fatwas of Malik and the people of Basra on the fatwas of TJthman and the people of al-Sham 
on the fatwas of al-Awza’i and the people of Egypt on the fatwas of Ibn Sa’d, and the people of 
Khurasan on the fatwas of ‘Abd Allah ibn al-Mubarak and some of the people of Yemen on the 
fatwas of Zayd ibn al-Husayn. Many of the Muslims used to follow the fahvas of Sa’id ibn al- 
Musayyab, Ibn Abi Layla, Tkrama, Rabi’i Ar-Ra’i, Muhammad ibn shihaab Az-Zuhri, Hasan Al- 
Basari, Laith ibn sa’ad, Sufyan Ibn ‘Uyayna, Ishaq ibn Rahawiya, Abi Thawr, Dawud Az-Zahiri, 
Ibn shibrima and Ibn Jarir At-Tabari. Each of them was a Mujtahid and lead a mafjab. Each of 
the mafjabs from these mafjabs had a particular methodology in Ijtihad and a particular ra’i 
(opinion) in the ahkam. Many of the Mujtahidin and Imams were judges and mlers in the lands. 
The differences among the imams and the judges and mlers lead to a difference in the ahkam 
(rules), each one judged with his own opinion or according to the opinion of a faqih whose 
opinion he held. This resulted in the presence of different judgements in the state, due to this 
there were ‘Ulama. who were obviously inclined towards unifying the ruling by which judgement 
is given and wanted the Khalifah to issue an order for people to adhere to it. At that time, certain 
people who knew about the situation of the society took the view that a comprehensive book 
should be written to which judges and other should refer, so as to lighten the burden of the 
judges and make it easy for the litigants. Ibn al-Muqaffa’ wrote a letter to the Khalifah al-Mansur 
regarding this matter, in which it was mentioned: 


sjji> l C ^>- (yj U jL*2_aY ( j Kj./9.\\ .Ml j^jAa y\ jy>\ jii-U Ijfj 
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‘ What does the Ameer al-mu’minin see regarding the matter of these two cities ; Basrah and Kufah 
and other cities and regions, about the difference of these contradictory rulings which has 
reached great proportions in rulings relating to blood, chastity and property. The rules 
concerning blood and chastity allowed in Basrah are forbidden in Kufah, such disagreements are 
taking place in the heart of Kufah as well, something is allowed in one area but not in another. 
However, despite its various forms it is legally valid in the life of Muslims, in their blood and 
sacred possessions, where judges validly judge with it. If the Ameer ul Mumineen sees it is 
appropriate and ordered that these different verdicts and courses be reported to him in writing 
together with the supporting evidences from the Sunnah and Qiyas: However, despite its various 
forms it is legally valid in the life of Muslims, in their blood and sacred possessions, where judges 
validly judge with it. If he then wrote a book in that, we would then hope that Allah makes these 
verdicts, in which the right one is mixed with the wrong one, the same correct one. We would 
also hope that the convention of the matter will be by the opinion and on the word of Ameer ul- 
M’umineen.’ 


However, al-Mansur did not act upon this letter although he was impressed by it. So he took 
steps to make the Fuqaha and the muhaddithin record what has reached them until people had 
references to which they could refer. The reason for al-Mansur not acting upon the opinion of 
Ibn al-Muqaffa’ in laying down a constitution and canons for the state which would have 
brought the people together on specific ahkams was what transpired between him and Malik. Ibn 
Sa’ad narrates in al-Tabaqat that Malik bin Anas said: 


( j-» A~*jI ^ ^jjJl sBa ABxSsj jA 3 ci—vv Jj Jli B B. 
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When al-Mansur performed hajj he said to me: I have taken the decision to order people to 
follow the books which you have written. They will be copied then I will send a copy to every 
Muslim city and and I will order them to act upon them and not refer to any other works. So I 
said O Ameer al-Mu’mimn\ Do not do this. The people already hold opinions, and they have heard 
ahadith and narrated reports, each people took what they already followed it, leave the people, let 
the people of each land chose for themselves.’ 

Owing to this, the ma^habs and opinions were not unified and Ijtihdd and ra’i remained with the 
people in adopting the hukm they deemed correct. And the choice remained for judges and rulers 
to judge with what they deemed as appropriate. Due to this each imam of fiqh has students who 
came to study their opinions and explain his ma^hab and the outlook towards this disagreement 
which took place changed and it became a science in its own right, they called it the science of 
disagreement [dim al-khilaj). They studied it just as they studied usul al-fiqh. They said that the 
disagreement of the imams was a mercy. The student of each imam used to expand on the fund 
(branches of fiqh). It was this expansion which preserved the mafijabs of certain mujtahidin and 
was the reason for the extinction of others. Al-Awza’i, al-Hasan al-Basri, al-Thawri and Ibn Jarir 
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al-Tabari are some of the greatest imams in terms of their breadth of knowledge and Ijtihdd. 
However they did not expand in fiuru’ rather confined themselves to the usul and they did not 
have students who would expound the position of their mafioab, that is why they were not acted 
upon and they did not spread. As for the rest of the imams such as Abu Hanifah, Ja’far al-Sadiq, 
Zayd ibn al-Husayn, al-Shafi’i, Ahmad ibn Hanbal and Malik, they had students and followers, so 
their ma^habs were recorded and continued to exist. Despite the restrictions imposed by Abu 
Ja’far al-Mansur on Ja’far al-Sadiq and others from the family of Ali he deduced mles and he had 
students from the Shi’a and others. They recorded his opinions and looked upon them as 
something akin to the Sunnah. His ma^hab spread in many regions of the world. Abu Hanifah 
used to have many students, the most well known are Abu Yusuf, Muhammad ibn A-Hasan al- 
Shaybani and Zufar. They were all mujtahids like Abu Hanifah. Although they mixed their 
opinions with his, the credit goes to them for recording the mafioab of Abu Hanifah. The same 
goes for Imam Malik. He used to reside in Madinah; he had many students who were widely 
known for scrutinising the hadith and transmitters of hadfth, especially in regard to the book al- 
Muwatta. His students after him used to record his fatwas and expand on the fiuru ’ and give their 
views on issues. Despite Malik’s fame the credit for spreading his ma^hab goes to his students. As 
for al-Shafi’i he had established his towering fame by his own hands in usul al-fiqh which is 
indicated by what comes in the large work al-Umm which along with al-Risala and Ibtal al-lstihsan 
are the greatest samples of intellectual awakening in that age. His students, such as al-Rabi’ and 
al-Muzni who proceeded according this method and studied his opinions and expanded his 
ma^hab and so it spread far and wide. Similarly for Ahmad ibn Hanbal, despite the dominant 
prevalence of hadith in his ma^hab, he had students who expanded his ma^hab for him and studied 
his opinions. The credit first and foremost goes to those students, not only for spreading the 
ma^hab of their teachers and imams but also for the exposition of the jiqh and ensuring that it 
flourished until their age was considered more radiant than the age of the imams. Since it was in 
this age that the commentaries of ahkdm and clarification of evidences took place, in this way the 
fuqaha mshed ahead in studying fiqh and explaining it especially the science of usul al-fiqh which is 
the tme basis of fiqh. The situation of fiqh continued to spread until it flourished greatly. The 
pinnacle of its bloom was in the fourth century A.H, a century after the mafipabs were formed. 
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The Decline of Islamic Jurisprudence 


After the era of the students of mujtahidin came the adherents and followers of the ma^habs. They 
did not continue on the path which the imams and scholars of magahib followed in Ijtihdd and in 
the inference ( istinbai ) of rules. Nor did they continue on the path taken by the students of the 
mujtahidin in terms of studying the evidence, clarifying the angle of eduction and the branching 
out of the rules and exposition of issues. The followers of each imam or the scholars of each 
ma^hab were only concerned about supporting their own ma^hab, supporting its furu’ and usul in 
all of the issues. They were not interested in studying the soundness of the dalfl and outweighing 
the preponderant evidence over the weaker evidence even if it went against their ma^hab. 
Sometimes they were concerned with establishing the proofs for the correctness of the view they 
have adopted and invalidate the proofs against it and at other times their interest was devoted to 
extolling the imams and the scholars of the ma^habs. This preoccupied the scholars of the magahib 
and distracted them from the primary source which is the Qur’an and Sunnah. A person among 
them did not refer to the text of the Qur’an or Sunnah except for the purposes of finding 
anything that will support the maghab of his imam. Accordingly, their studies were confined to 
their maghabs. And their zeal for absolute Ijtihdd and reference to the primary sources in order to 
derive mles from them became weak. Their eagerness for Ijtihdd was restricted to their maghab or 
to one issue or simply to make Taqlid without scrutiny. Their dependence on Taqlid reached the 
point where they said: any ayah or hadith which goes against what our scholars have said - i.e, our 
maghab- it is to be interpreted (to accord with what we say) or it has been abrogated. They made 
the following of a maghab an obligation on the Muslim. And they began to study in Islamic 
institutions such as al-Azhar, the saying of the author of Jawhara al-Tawheedfi wujub al-Taqlid\ 


A.n obligation it is to follow the learned amongst them. 



Thus the people spoke in a language understood by them. 


Rather, they believed that the door of Ijtihdd should be closed for the Muslims. They held that 
Ijtihdd was not permitted until many of the ‘Ulamd from amongst those who were qualified for 
Ijtihdd and who had the aptitude for Ijtihdd did not dare to perform Ijtihdd or say that they were 
mujtahids. This decline started towards the end of the 4th century A.H, although in the beginning 
until the end of the 6th century and the beginning of the 7th there was some progress. Mujtahidin 
and scholars were present at a time when the likes of al-Qaffal were advocating the closing of the 
door of Ijtihdd. However, from the beginning of the 7th century until the end of the 13th century 
A.H the decline was complete but it was within the limits of Islam. The decline was in thought 
but the jurispmdential opinions remained Islamic. As for after the 13th century i.e, from 1274 
A.H. till now, the decline has reached the point where the Shari’ah rules have become mixed with 
unlslamic laws and the situation reached the worst possible state of decline. 

It was due to this jurispmdential decline that it made it difficult for people to act upon the 
Shari’ah mles. So after the Islamic Shari’ah had been sufficient for the entire world they made it 
difficult even for its adherents until they were forced to accomodate other laws which are not a 
match to it. Many pious Muslims began to refer to a Shari’ah which was not the Islamic Shari’ah. 
Towards the end of the ‘ Uthmani state it was the ignorance of Islam and the ignorant fuqaha 
which was the principle reason for the backwardness of the Muslims and the end of their state. 
There were fuqaha who were rigid and always ready to give fatwa forbidding anything new and 
forbid the thoughts of any thinker. One of the curiously ludicrous and lamentable thing that 
happened was that when coffee appeared some scholars gave fatwa forbidding it and when 
smoking appeared they gave the fatwa of prohibition and when people wore the feg the fuqaha 
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gave the fatwa that it was forbidden to wear it and when the printing press appeared and the 
state decided to print copies of the Qur’an some fuqaha forbade it to be printed. The telephone 
was invented and some fuqaha forbade people to speak through it and many other issues 
followed. Until the consequence in Islamic jurispmdence was that the Muslims became 
completely ignorant of it. The issue changed from studying the Shari’ah rules to studying Western 
laws. And law schools were founded; schools whose presence in the Muslims countries was a 
shameful blot for them and towards the end of the ‘ Uthmani state - the Islamic state and its 
leader the Khalifah of the Muslims - decided to imitate Western jurispmdence in the codification 
of law. Thus they introduced the Majalla in 1282 A.H as a civil law and a grand edict was issued 
in 1293 A.H to put it into effect and before that they had drawn up the Ottoman penal code in 
1274 A.H. They introduced that in place of the hudud, criminal (jinayat) and discretionary 
punishments ( tafeer ). And in 1276 A.H. they introduced the Law of Rights and Commerce. Then 
they introduced the constitution in order to abolish the Khilafah system in its entirety in 1294 
A.H. However, it was abolished and then reinstituted in 1326 A.H. (1908 C.E.). However, they 
tried to make it agree with Islam and mantained the Khilafah system. In this way, fiqh 
(comprehension) declined and became canon’s and the Shari’ah rules were abandoned and mles 
other than from Islam were adopted under the pretext that they agreed with Islam. An erroneous 
notion became prevalent that whatever agrees with Islam it is taken from any human being and 
the zeal of the ‘Ulama. waned and they, all of them, became muqallidin (followers). However, that 
was seen as coming under the shadow of Islam. But after the end of the Khilafah and the kujfdr ’s 
occupation, the English and French, of the Muslim lands. Then the Muslims countries came to 
be states founded on a nationalistic basis whether Arab, Turk or Iranian etc. The Islamic fiqh was 
wiped out from existence from the relationships of people and from education and learning. It 
was not studied except in certain countries, such as al-Azhar in Egypt, Najaf in Iraq, Zaytuna in 
Tunisia, however they were studied in the same manner as Greek philosophy was studied. The 
decline reached shocking levels since the Islamic fiqh vanished from existence from people’s 
relationships. 



294 


The Decline of Islamic jurisprudence 


The myth of the influence of Roman Law on Islamic Jurisprudence 


Some orientalists who hate Islam and detest the Muslims claim that Islamic jurisprudence has 
been greatly influenced by Roman jurisprudence and law when in the early ages the Muslims had 
mshed forth with the conquests. They say that the Roman law was one of the sources of Islamic 
law and that some of its ahkdm have been borrowed from this source. This means that in the 
time of the Tabi’in and after them the Muslims had adopted Roman laws from Roman 
jurisprudence. They educe evidence for their view by claiming that at the time of the Islamic 
conquest there were schools of Roman law present in the Sham (levant) region, in Qaysariyya and 
on the coasts of Palestine and Beirut. Also in the Sham region there were courts which in their 
systems and laws proceeded according to Roman law. These courts inside the Muslim lands 
continued for some time after the Islamic conquest which indicates that Muslims approved and 
adopted them and proceeded according to their laws and system. They supported this viewpoint 
with assumptions. They said it is natural for a people who did not adopt much of a sedentary life 
like the Muslims, when they conquered an urbanised land such as the Sham region which was 
under Roman rule that they should consider what they should do? What shall they rule them 
with? Thereafter, they borrowed their laws. Then they said that a comparison between certain 
sections of Islamic law and certain sections of Roman jurispmdence and law demonstrate the 
similarity between the two. They also show that certain laws have been copied exactly as they are 
in the Roman law, like: 

Ifi ji* 

‘The burden of proof rests on the one who makes the claim and on the one who rejects is the 
oath” [Reported by DarQutni] 

And like the words fiqh and faqih. Rather those orientalists maintained that the Islamic law took 
mles from the Talmud which the Talmud took from Roman jurispmdence. According to their 
claim Islamic jurisprudence took Roman jurisprudence directly from schools and courts in Sham 
and through the Talmud. 

This is what the Orientalists claim without furnishing any proof other than mere assumptions. 
The statements of these orientalists are wrong for a number of reasons: 

First: No one reported about the Muslims, whether orientalist or others, that any Muslim, 
whether he was a faqih or not, that he alluded to Roman jurisprudence or law, either by way of 
criticism, support or with intention to borrow. No one has mentioned anything whatsoever 
much or little which indicates that Roman law was even a subject of discussion let alone a subject 
of study. Some Muslims did translate works of Greek philosophy but they did not translate a 
single word or sentence from the Roman jurisprudence let alone translate a book which 
strengthens the judgement that they were abolished and effaced from the land after the were 
conquered. 

Second: At the time when the orientalists allege that there were schools of Roman jurisprudence 
and courts which ruled according to Roman law in the Sham region, Sham was full of mujtahidin 
from the ‘ Ulama , judges and mlers. It is natural that if any influence took place then it would 
have happened among those fuqaha (jurists). However, the reality is that we do not find in the 
fiqh of these people which has been preserved for us free of any influence by Roman 
jurisprudence or any mention of it. Rather their jurispmdence and ahkdm were based on the 
Qur’an, Sunnah and the ijma’ of the Sahabah. One of the most famous from those mujtahidin is al- 
Awza’i. He used to live in Beirut, where the Orientalists allege was the site of the largest Roman 
schools in the Sham. He spent his entire life there and died there. His opinions have been 
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recorded in many of the recognised books of fiqh. Thus, in volume vii of al-Shafi’i’s al-Umm there 
are numerous ahkdms by al-Awza’i. It becomes clear to anybody who reads them the extent of al- 
Awza’i’s remoteness from Roman jurispmdence, like the remoteness of the earth from the sky. 
Even, the ma^hab of al-Awza’i, as it becomes clear from his fiqh itself and what has been reported 
about him, was that of the Ahl al-hadith. He relied upon hadith more than he relied upon ra’i. The 
example of al-Awza’i is the same as that of other fiuqaha (jurists). If there were any influences they 
would have emerged amid those fiuqaha. 

Third: The Muslims believed that Allah fg addressed the whole of mankind in the Islamic 
Shari’ah and He Hf sent our master Muhammad M to all the people: 

“We have not sent you (O Muhammad (saw)) except as a giver of glad tidings and a warned’ [TMQ Saba: 28] 

They considered anyone who did not believe in the Islamic Shari’ah as a disbeliever and they 
believed that any huhn which is other than the hukm of Islam is a hukm of kufir (disbelief) whose 
adoption is forbidden. Whoever believes in such a belief and acts upon it he cannot take other 
than the hukm of Islam, especially in the early period, in the time of the conquests where the 
Muslims used to be the carriers of the Islamic Message, opening other lands to carry the Da’ivah 
of Islam to them. They conquered other lands to save the people from the rule of kufir (disbelief). 
So how can they conquer a country only to accept the mle of kufir for they have come to destroy 
and put the rule of Islam in its place? 

Fourth: It is not correct that the Muslims when they conquered countries were from a lower 
civilisation than the conquered land. If that was correct they would have abandoned their 
civilisation and adopted the civilisation of the conquered lands. The observable and perceptible 
reality is that the lands which the Romans used to rule carried thoughts about life which 
contradicted Islam. When the Muslims conquered them they did not force the inhabitants to 
profess Islam. Rather they were content just to take the jigya from the people. But it did not take 
long before the strength of the Islamic thought and the sublimity of the Islamic civilisation 
prevailed over the Roman thoughts and Roman civilisation and made it extinct. The inhabitants 
of the country became Muslims professing Islam and living according to it path with 
contentment and tranquillity which indicates that the thoughts of Islam had wiped out the 
Roman jurisprudence and Roman thoughts and had taken its place. This reality which speaks for 
itself refutes the assertion of the orientalists that the Roman civilisation was stronger than the 
Islamic civilisation. And it refutes their assertion that the Islamic jurisprudence was influenced by 
the Roman jurispmdence. 

Fifth: the word fiqh’ and fiaqih’ have been mentioned in the Noble Qur’an and in the sacred 
hadith. The Muslims did not know of any relations regarding legislation with the Roman. He fg 
said: 



“Of every troop of them, a party should only go forth, that they (who are left behind) may get instructions in 
religion.” [TMQ Tawba: 122] 

And he M said: 



“Whosoever from whom Allah wishes good. He makes him to comprehend the deen” [Reported 
by Bukhari & Muslim] 
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And the question of the Messenger §g to Mu’az when he sent him to Yemen: With what will you 
judge? Mu’az replied: with the Book of Allah Hi then with the Sunnah of the Messenger of Allah 
M, then I will exercise my own opinion; which is the jiqh. Similarly, sending the rest of the Wall’s 
to other regions and the legal judgements of the Sahabah account for more than a quarter of a 
century that constituted jiqh. So how can they assume that the word fiiqh’ and ‘faqih’ was taken 
from the Romans? As for the maxim: 


"^SsJ I j-* ( _ s JLp 2LJ|" 

‘The burden of proof rests on the one who makes the claim and on the one who rejects is the 
oath’. 

It is a hadfth of the Messenger H which he stated before any legislative contact with the Romans. 
The maxim has been mentioned in the letter of ‘Umar to Abu Musa in Basra. It is well known 
that no legislative contact took place between ‘Umar and the Romans. So how can they allege 
that the Muslims took the term fiqh, faqih and the principle: The burden of proof rests on the 
one makes the claim and on the one who rejects is the oath’ from the Romans when the Muslims 
themselves have said these things and they had them since the dawn of Islam. 

From this it becomes clear that the myth of the influence of Roman law on Islamic jurisprudence 
has absolutely no basis whatsoever. It is a fabrication of the orientalists who are hostile to Islam, 
who fill their hearts with hatred for the Muslims... 

As for the issue of Islamic jurisprudence taking from the Talmud, its fallacy is evident from the 
Qur’an’s attack on the Jews for fabricating the Taivrah and Injeel which were revealed to sayjidna 
Musa 8S3 and sayidina ‘Isa 8S3 and that what they have with them has been written by their own 
hands, it is not from Allah HI. Moreover, the fact that the Jews used to be separate tribes from 
the Muslims, they did not live with the Muslims, they did not even mix with them not to speak 
of the constant animosity between them and the Muslims and the unremitting wars waged on 
them by the Muslims until they expelled them from their midst. This contradicts the idea of 
Muslims taking from them. 

The truth, and the perceptible reality is that Islamic jurisprudence constitutes rules deduced from 
the Qur’an and Sunnah or to what the Qur’an and Sunnah alluded to in terms of evidence and 
that if the rule is not based, in its origins, on a Shari’ah evidence, it is not considered as a part of 
the rules of Islam and nor is it considered part of Islamic jurispmdence. 



